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PREFACE 


The histories of communities are significant in the lives of 
such people who inhabit the areas whose histories have 
been documented. And to Umuagbai people, this memoir, 
the first of its kind in the life of the community, is yet 
another contribution to general scholarship. It is a 
fascinating and insightful account of the history and culture 
of Umuagbai Town in Ndoki land. The intention of this book, 
entitled Umuagbai - Ndoki: History and Culture is to set 
down these past events, takenfrom those who can still 
remember them, before they are totally lost to us and to 
hand some down to our children and generations yet unborn 
in a written form. This has been my simple aim in 
documenting Umuagbai - Ndoki: History and Culture. With 
regard to the proof of thehistorical facts contained in this 
narrative, | have left that task to future researchers bearing 
in mind that history is never an end to itself in its entirety; 
and in documenting the Umuagbai - Ndoki: History and 
Culture, | have placed reliance on several documents and 
works of other scholars among which include the 
Intelligence Reports on Ndoki Clan, etc. The gratitude | owe 
them is reflected in the many quotes that were cited in 
developing the main thrust of this narrative. Umuagbai - 
Ndoki: History and Culture consist of eight chapters with a 
number of sub-sections embedded in each chapter. | accept 
sole responsibility for any error of fact. 

Chief (Sir) Nwankwo Nwankwo (KJW) 

October, 2016. 


FOREWORD 


Chief Nwankwo ae technocrat and entrepreneur, felt 
challenged - by the crass ignorance he noted among the 
youths of his community about family and community 
history - to undertake this project. He has expended a great 
deal of time and effort on the project, as well as seeking the 
support of professional historians over several years. The 
result of this patriotic achievement deserves support, 
recognition and appreciation. 


Whatever it may lack in professionalism, it makes up with 
deep knowledge of local historical traditions gathered over 
many years and digested through discussion and several 
drafts and revisions. 


This work is likely to form the foundation of the history and 
cultural traditions of the Umuagbai community of Ndoki, and 
other Ndoki communities settled across the boundaries of 
Rivers, Abia and Akwa Ibom States of Nigeria. 


This book tells a story that is relevant to many ethnic 
nationalities, cultural groups and communities in the South- 
Eastern and Niger Delta regions of Nigeria. 


Emeritus Professor Ebiegberi Joe Alagoa, NNOM. 
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CHAPTER 1 


UMUAGBAI, NDOKI, OF SOUTH-SOUTH AND SOUTH-EASTERN NIGERIA 


Location in South-South and South- 
Eastern Nigeria 

Presently, the people of Ndoki clan are located in South - 
South and South - Eastern Nigeria. In the South - South, the 
Ndoki people are found in Oyigbo Local Government Area of 
Rivers State. Besides their occupying parts of Rivers State, 
they have stretched out to another South - South State 
known as Akwa lbom State. The Ndoki people who are 
located in Akwa Ibom State are found in Ukanafun Local 
Government Area specifically in a village called Ikot Inyang 
Udo (also known as Oha Obu). In summary therefore, the 
Ndoki people located in the South - South region of the 
country can be found in Oyigbo Local Government Area of 
Rivers State and Ukanafun Local Government Area of Akwa 
lbom State respectively, while their kit and kin in the South- 
Eastern region can be found in Abia State, occupying the 
Ukwa-East Local Government Area. 


Relation to Igbo and Niger Delta 
Communities. 

According to the 1934 C.T.C. Ennals’ Intelligence Report, “They 
speak Igbo, but with dialectal variants from the Igbo spoken by the Ngwa clan.”1 
This view did not contrast with Alagoa’s (2005:176) who 
asserts that the Ndoki have in the past, been classified as 
Igbo on cultural grounds.? Without any point of difference 
from Alagoa and Ennals, Ndimele and Williamson (cited in 
Alagoa and Derefaka (eds) 2002:49) clearly observe the 


Sameness in the culture of the Ndoki people and the Igbo 
people from the perspective of language when they say, “The 
form of Igbo spoken is often referred to as Ndoki.”? From the 
statement made by Ndimele and Williamson, it could be 
deduced that the reference to the form of Igbo spoken by the 
people of Ndoki, is that for the language to have been 
referred to as “Ndoki Igbo” is another way of preserving the 
ethnic identity of the people of Ndoki in a pluralistic Nigerian 
society. This inference derived some impetus from the 
historical fact that the Ndokis themselves had been together 
with the Igbos in the defunct East-Central State and much 
later in the Eastern State of Imo before they were 
administratively severed as a result of the Justice Nasir 
Boundary Adjustment Commission of 1977. To properly 
situate the Ndoki clan; the clan is bordered by vast distinct 
linguistic groups whom Enemugwem sees as_non-ljos 
belonging to the periphery of the Delta. By his submission as 
well, the Ndokis are also part of the periphery of the Delta. 
The peoples of the periphery are non-ljos in Akwa lbom, 
Rivers, Delta, Edo and Ondo States (Enemugwem 2009:4). 
This may explain why Alagoa (2005:178) maintains that the 
Ndoki represent another example of the multiple influences 
shaping the development of communities in the northern 
Delta fringe.* 


Although the Ndokis have been identified as belonging to 
the periphery of the delta and northern fringe of the delta 
respectively, this does not mean that they do not live close to 
the linguistic groups of the ljo whom Enemugwem (2009:4) 
refers to as the core delta dwellers.2 The Ndoki towns in 


Oyigbo Local Government Area of Rivers State beginning 
with Okoloma and ending with Mgboji are known as Umu 
Ihueze | and from Umuagbai to Obete as Umu Okobo within 
the Ndoki clan. The Ndoki neighbors to the West of Okoloma 
to Mgboji are made up of the ethnic group of Igbo speaking 
communities of Asa which include Oyigbo town, Kom-kom, 
IZzuoma, Obeama, Ogboso, Mirinwanyi. 


The rest of the Ndoki villages beyond Mgboji, stretching from 
Umuagbai to Obete (known in Ndoki clan as Umu Okobo) 
have a large concentration of the Ogoni ethnic group to the 
west down to the south as their neighbours. Even C.T.C. 
Ennals’ Intelligence Report captures this in these words: 
“Opobo divisions divide the Ndoki clan from the Ogoni 
tribe”. Degen, Luebu, Luekue and Okwali, are Ogoni border 
towns to the Ndoki clan, and Ibani (Bonny - Ijo) and Wakirike 
(Okrika - ljo) bounded the Ndoki clan to the South. In other 
words, Ndoki neighbours from the east to the south include 
some core Delta dwellers and one of the linguistic groups of 
the Ijaw is Okrika. For example, Okrika which is an eastern 
Niger Delta community is said to be 60 kilometers from the 
Ndoki town of Umuagbai. 


In Abia State there are two ethnic groups that border the 
Ndoki people. These groups include the Asa ethnic group and 
the Ngwa ethnic group which is a sub-clan of the Igbo tribe, 
found in south-eastern Nigeria (en.wikippedia.org/wiki Igbo 
people). Ukwa-East houses the Ndoki clan. And for the Ndoki 
people who find themselves in such an area, their neighbour 
to the west is the Asa ethnic group; Ngwa to the north; and in 


the east, the clan is bounded by two Akwa Ibom villages of 
the Ika and Obong clans (Ennals 1934:11). 


Both Asa and Ngwa are Igbo-speaking people, while the 
Akwa Ibom communities are Ibibio soeaking. Ukanafun Local 
Government Area is the place where this Ndoki town of Ikot 
Inyang Udo (also known as Oha Obu) is located. Since 
Ukanafun remains one of the local government areas where 
the Annang ethnic group lives, this strongly suggests that 
the Ndokis who stretched out to this area are surrounded by 
a large concentration of the Annang ethnic group. The 
Annangs have eight local government areas in Akwa lbom, 
including, Ukanafun (en-wikipedia.org/Annang-people). In all 
of these it means that in relation to the Igbo, they are Niger 
Delta communities. 


Geographical Location 

According to Nwogu (2011:3) Ndoki clan lies between 
longitude 10° and 7.30° east of the Greenwich Meridian and 
between latitude 4.15° and 5.00° north of the equator. 


ase SSssce react ASST Ee V27T vt 
* - 4 4 





PUN 


Vayen 
1 











Figure 1: Political map of the Niger Delta showing the places 
where the Ndoki people are located in terms of state of origin 
as well as the latitude and longitude of the Ndoki Clan. 


They cover an area of approximately 174 square miles 
(Ennals, 1934:11). And so, the 54 Ndoki towns as well as the 
plantations within the area belong to Ndoki clan. This means 
the Ndoki people have exercised authority and control over 
these places from Okoloma to Obete in the South - South 
State of Rivers; the entire Ukwa-East Local Government in 
the South - Eastern State of Abia and Ikot Inyang Udo (also 
known as Oha Obu) in Ukanafun Local Government Area of 
the South - South State of Akwa lbom from antiquity. 


The Ndoki clan is not far away from rivers. According to the 
1934 C.T.C. Ennal’s intelligence report “...the Imo and Aba 
Rivers roughly correspond to the south and east boundaries 
of the clan”’. (However, such water broken into rivulets and 
Swamps on both sides of the Imo River is not salt water. 
Rather it is fresh water swamps). The clan has a rich 
rainforest which makes farming a natural occupation for the 
members of this clan. The height of the area was said to be 
200 feet above sea level.® 


Ndoki has a dense population, and one of the earliest 
evidences of a head count of Ndoki clan in the 20' century 
was the 1931 census which put the population of the entire 
area at 16,510 people. This figure was drawn from the tax 
returns for the area, covering the seven distinct groups that 
make up Ndoki clan. In 1953, the census figure for Ndoki was 
34,728 (see appendix 1 for non Iljo groups). This figure shows 


that Umuagbai Town had been home to 1,500 people as 
maintained by N.B. Menzies.? 


For the 1991 census, which was conducted by the National 
Population Commission (NPC) in Nigeria, the figure reveals 
that the Ndoki clan had a population of 74,390 people. The 
figure then cut across three separate places namely; Oyigbo 
in Rivers State, Ukwa-East in Abia State and Ukanafun in 
Akwa Ibom where the Ndoki town of Ikot Inyang Udo (also 
known as Oha Obu) is located. Then the population figure for 
Umuagbai Town was given as 7,325 with a sex distribution of 
3,829 males while the female population was 3,496. 


In the 2006 head count carried out by the NPC, according to 
Nwogu(2011:3) puts the population of the Ndoki clan in 
these words: 


The population based on the last census is captured from the 
entire Ukwa-East Local Government Area of Abia State, the Ndoki 
stock in Oyigbo of Rivers State and the one village of Ndoki ethnic 
stock in Akwa Ibom State. The current census figure is about 
580,000. 


Umuagbali in Ndoki 

Umuagbai Town is one of the 54 towns that make up Ndoki 
clan. These 54 towns, including Umuagbai, belong to seven 
different groups. These groups are Umu Ihueze 1, Umu 
Ihueze Il, Obohia, Ikwueke, Umu Okobo, Ohuru and Mkporobo 
andikwu-Orie-Ato. 


Umuagbai Town is located in the present Oyigbo Local 
Government Area of Rivers State, which has been home to 
two different ethnic groups, namely the Ndoki and Asa ethnic 


groups. It should be emphasized here that Umuagbai remains 
one of the constituent towns of the former. 





Figure a Map of landmark showing Umuagbai and her 
neighbouring Ndoki settlements beginning with Okoloma. 


For the Ndoki towns, they are geographically located in such 
a way that each is in proximity with the other. The road 
leading to Umuagbai Town passes through Okoloma, Ayama, 
Umuosi, Obeakpu, and Mgboji, then from Umuagbai to 
Azuogu, to Marihu, to Okpontu and to Obete as revealed by 
“Figure 2”. Umuagbai village occupies a strategic position 
within the Ndoki territory. For example, within the Afam area, 
it is not more than 16 kilometres, and Umuagbai Town is part 
of Umu Okobo group within the Ndoki clan. Umu Okobo 
group consists of villages having a common ancestor, Okobo 
(Ennals, 1934: 24). Besides Umuagbai Town, there are also 
these villages in the Umu Okobo group as at 1934 


1. AZUOgU 
2. Marihu 
3. Okpontu 


4. Obeaku 


The Imo River as a natural waterway divides the first three 
villages from Obeaku, which is in close proximity to 
Ohambele. Going by C.T.C. Ennals’ Intelligence Report, 


Obeaku was part of Umu Okobo group then, but now in 
Ikwueke group. 
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CHAPTER 2 


TRADITIONS OF ORIGIN 


Traditions of Origin of Ndoki 

Some claims concerning the traditions of origin of the Ndoki 
people link the origin of the people to the Central Delta. 
Such claims have to do with reported accounts which were 
derived from oral traditions, which were later put into 
writing. These traditions of origin reports show that the 
origin of Ndoki is tangled with the origin of Bonny. One of 
such traditions of origin is found in Jones’ work titled Trading 
States of the Oil Rivers. (1963:105) Jones put it thus: 


According to tradition, the Bonny people were derived from a 
section of the Ndoki Tribe living on the lower Imo River, which 
claimed to have migrated there from the Central Ijo area. 


In a similar vein, Alagoa as well, reported in these words, 


The traditions suggest that they migrated north and eastward 
from the central delta along with the ancestors of the Ibani to 
their present location - where they were affected by Igbo cultural 


influences. 1 


It is also important to add here that C.T.C. Ennals also 
showed the intermingling of the origins of Ndoki and the ljo 
through his discussion of the origin of Bonny town. Ennals 


captures this in these words: /t would appear that the group referred to 


below as Umu Ihueze, Umu Okobo, and Ikwu-Orie-Ato in their origin were 


connected with the lios.? 


However, these reported accounts do not seem to be 
supported by any cultural affinity between the Ndokis, and 
the ljos of the central delta which their traditions claimed 
was the place they migrated from, with the Bonny people. 


The language evidence between the natives of the central 
delta and the natives of the Ndoki clan do not indicate any 
relationship. However, between the Ndokis and the Bonny 
people there is some form of mutual intelligibility. And of the 
Ndoki language, Ndimele and Williamson (cited in Alagoa 
and Derefaka (eds) 2001: 154) say “The form of Igbo spoken 
in Oyigbo is often referred to as Ndoki.” And in the words of 
Kay Williamson (cited in Vincent (eds) 1973:32): 


There are different ways of investigating linguistic relation. One 
way is to study the degree of mutual intelligibility of two speech 
forms. If two individuals can communicate without an interpreter 
and without having learnt each other’s language, they are 


Speaking the same language.* 


From the statement of Kay Williamson, it is clear that there is 
mutual intelligibility between a Ndoki man and an Igbo man 
since they can communicate without the use of an 
interpreter. This suggests that the Ndoki people are of Igbo 
origin. And by this imputation there is little or no evidence 
to support the reported claim of their tie to ljo origin as their 
culture relates them more to the other Igbo groups, 
especially of Abia and Imo States. Little wonder then when 
Ennals said,> “The indigenous organization of the clan is similar to that of all 
Igbo communities”. This means that they share a lot of cultural 
qualities and structures with the Igbos. And of this affinity 


which seriously suggests their Igbo origin, S.J.S. Cookey, 
clearly pointing to the tribe had the following words to say: 


At the bustling town of Akwete, Jaja was _ still within an 
environment remarkably similar to his own experience. The local 
language was a dialect of Igbo and could be understood by the 


young Jaja.© 


From the statement of S.J.S. Cookey, certain facts emerged 
for highlighting. One; Jaja was of Igbo descent, and the 
environment of his native home of Umuduroha in Isu clan of 
what was then Orlu Division of East-Central State was similar 
to his new home of Akwete. Two; the terrain of Akwete which 
S.J.S. Cookey felt applied to most Igbo towns and villages of 
the period, does not exclude the other communities that 
formed the Ndoki clan.Three; the strong presence of the 
language affinity of the speech form of the Igbos and 
Akwetes placed Jaja at a serious advantage in Ndoki 
settlement. 


All of these emerging ideas point strongly to the proposition 
that the Ndoki clan must have originated from the Igbo. And 
then as a corollary, the reported account of claims of their 
origin to the central delta appears to be very doubtful in 
historical context. More so, as such reported traditions see 
the central delta as a dispersal centre for the Ndokis. 


Another point of great interest to be considered has to do 
with the traditions which state that the Ndoki migrated with 
the Ibani, but lost them on the way. Here again, it appears 
certain factors that might have fostered good relations 
between these two groups in time past may have been 


responsible for such reported traditions. Here, such factors 
as good trade relations and inter-marriage ties could not be 
ruled out as S.J.S. Cookey (1974:19) captured thus in his 
words: 


The Bonny trader had to reach an understanding with the Ibibio, 
situated at the mouth of the Imo River as well as the Ndoki 


people of Azumini, Ohambele and Akwete.® 


This statement made by S.J.S. Cookey about the trade 
relations that had existed between the Ndoki and Bonny in 
the earliest times might have given rise to these traditions 
that the Ndoki migrated with the Ibani, as reported. In fact, 
the Ndoki had a strong tradition of trade connection with the 
Bonny and about this connection, Ennals had this to say: 


In the early days, the Ndokis possessed the market through 
which slaves from the north were passed to Bonny and sold to 
the Europeans. Today the trading connection between Bonny and 
Opobo continues. The bulk of the trade in oil is carried out by 
middlemen whose centre is Azumini. Individual traders take 
market produce and in particular cassava, down the river to 


Opobo and Bonny.? 


As suggested earlier on, these trade relations between the 
Ndokis and Bonnys in pre- colonial and colonial periods 
might have influenced the reported traditions of the two 
groups said to have left the central delta together in the 
course of their migration. 


Apart from this, the intermarriages which took place 
between two groups during the pre-colonial times and 
colonial times could be considered as another major factor 


that might also have influenced the Ndoki traditions of 
origin, as reported. As trade brought both groups in close 
contact, inter-marriages amongst the peoples were mutual 
consequences. 


The most important of these inter-marriages took place in 
the pre-colonial period, when the daughter of King Asimini of 
Bonny and Prince Opoli of Azuogu, the high priest of 
Otuburu, got married. C.T.C. Ennals recorded this marriage 
in the following words: “Princess Edimini, the only daughter 
of Asimini, was married to Prince Opoli of Azuogu, the high 
Priest of Otuburu.”!° 





Plate 1: Artistic impression of Queen Kambasa of Bonny 
Source: Rivers State Ministry of Information and 
Communication. 


In corroborating C.T.C. Ennals, Alagoa and Fombo summed it 
up in these words: 


The next significant ruler was a woman. She had been named 
variously as Edimini, Daughter of Asimini, and as Kambasa, 
daughter of King Edimini. Queen Kambasa had been married on 
the orders of her father to Opoli of Azuogu in the Ndoki 


country. 1] 


It is the absence of mutual intelligibility of the speech form 
between the Ndokis and the people of the Central Delta and 
cultural affinity that has led to this suggestion that the 
Ndokis were of Igbo origin. This suggestion of Igbo origin as 
regards the tradition of origin of Ndoki does not translate to 
a confirmation and is not in differing from the suggestion of 
Igbo origin recorded by Jones who saw Awka and Orlu as 
dispersal outwards from it. Jones’ suggestion was revealed 
when he assumed an early dispersion from this center to the 
Nsukka and Udi in the east and early drifts southwards 
towards the coast. The descendants of the latter are known 
as Uratta, Etche, Asa and Ndoki tribes.?2 


However, another account that is in contrast with the 
suggestion of Igbo origin as regards Ndoki and which differs 
from the reported claims that sees the Central Delta as the 
area where they originated from, do exist. This story has 
been derived from Aba and British Rule (Nwaguru, 1972). 
Accordingly, Benin was revealed by Nwaguru as the place of 
origin for the Ndoki people. In his account, he saw lIjaws as 
one of the traveling groups who settled around Akassa. The 
trajectory of the migrants revealed that a part of this group, 
later left Akassa as they travelled northwards along the 
Engenni and Orashi Rivers to Oguta. According to Nwaguru, 
it was here that they came into contact with the towns of 


Umunoha in Owerri and Ndizorgu in the former Orlu 
Division.13The migrants never settled permanently within 
these Igbo towns of Umunoha in Owerri and Ndizorgu in the 
former Orlu Division. They moved southwards again settling 
at Okolomakiri in the Azumini creek, from here they passed 
on to the site now occupied by Umuagbai (Nwaguru, 
1972:31). 


It was at Umuagbai that the migratory group divided into 
two groups, one section going to a place called Okoloma 
(the land of the curlew bird) which later became known as 
Ibani or Bonny, while the other migrants opted to stay back 
on the sites now known as Umuagbai, Azuogu, Ayama and 
Obunku. The Colonial Officer, C.T.C. Ennals had earlier being 
told of this same story by some persons drawn from old 
Bonny houses (see Ennals, 1934:9). Probably Nwaguru’s 
claim of the origin of Ndoki which he traced to Benin might 
have been influenced by what Ennals was told, because his 
reported claim of Benin origin is similar to the story told 
Ennals. Interestingly, the thought pattern of the Ndoki clan 
seems to agree with Nwaguru’s claim which sees Benin as a 
dispersal place for the Ndoki people. From this recorded 
claim of Nwaguru, certain facts emerged for highlighting. 


One; the place of origin points to Benin in present-day Edo 
State. Two; there is this tendency to link the origin of Ndoki 
with that of the origin of Bonny as shown by the trajectory of 
their movements as revealed by Nwaguru’s claim of the 
Benin origin. Three; it suggests that they were of ljo origin, 
and that possibly their contact with the town of Umunoha 
and Ndizorgu might have been responsible for the 


abandoning of its language in preference for the language 
spoken by the Igbo people whom they came in contact with. 
Four; the implication of the possible loss of language 
suggest that the migrant population were fewer in number 
and were not able to have sustained the customs and 
culture of the area, Nwaguru claimed they migrated from, 
which also revealed that the Ndoki thought pattern is in an 
accord with Nwaguru’s claim. 


Five; the mention of Umuagbai, Azuogu, Ayama and 
Obunku, draw attention to the various lineages that 
migrated from the Benin area until they came to settle on 
the land known as Umuagbai, after which they moved to 
their present sites of habitat. Six; none of these names 
considered as the ancestors of the Ndokis reflect any 
linguistic affinity with the Benin language, which suggests 
that these lineages might have stayed for about two 
decades, long enough to have taken in the culture and 
language of the Igbo people who they came in contact with, 
before they settled on their present sites; and this migration 
probably occurred during the early 14th century. Seven; 
some demographical factors such as births as a result of 
inter-marriages which might have occurred, propel the 
sustenance of the new culture in their new habitats. Eight; 
the geographical nearness of the region settled by the 
Ndokis and the Igbos might have sustained this new culture, 
since constant interactions cannot be ruled out. However, as 
regards the second highlighted key point, there appears to 
be some recorded accounts of the migration of Bonny 
people, which revealed a sharp contrast with Nwaguru’s 


claim of their origin. For example, Alagoa (2005:152) writes 
“... The ancestral Ibani moved north-eastwards out of the 
central delta through the mainland to the Ndoki and Ogoni 
country.” +4 


” 


Moreover, on the origin of the word “Ndoki,” which is the 
racial name all communities that formed the Ndoki clan 
bears, there are two conflicting versions on how they came 
to be referred to as “Ndoki” According to C.T.C. Ennals, it was 
doubtful whether there was ever a man of the name Ndoki, 
but it is generally agreed that the name was given after a 
quarrel with Bonny.!> Ennals did not record the day when 
this quarrel took place neither did the oral data he had 
collected from an elder who hailed from Ayama extended 
family of Obeaku record the name of the leader who had a 
son during the quarrel with Bonny. The quarrel between the 
group which later became known as “Ndoki” and “Bonny” 
was as a result of a native horn said to be pledged to Bonny 
for a loan of money which Bonny decided not to return. 


At the time of the quarrel which could be possible to 
postulate occurred during the pre-colonial times, since 
Ennals did not record any year when this quarrel took place; 
a leader of what became known as Ndoki had a son whom he 
decided to name in the Igbo language they were said to 
have adopted at the time. The Intelligence Report on the 
Ndoki clan indicated that the child at birth was named “Anyi 
na do kwa ne ke” Meaning “for what are we contending?”?® 
Whenever they visited Bonny after this quarrel ended, they 
were addressed in the name given to the child who was born 
during the quarrel. 


The recorded tradition of the origin of the word “Ndoki “does 
not indicate the name of the leader who had his son named 
“Anyi na do kwa ne ke”. It Should be emphasized that it is quite 
impossible to attribute any historical date to this event. All 
that could be said is that this event which gave rise to the 
advent of the people’s racial name probably happened 
before the middle of the 15th century A.D. 


Differing from this reported version of C.T.C. Ennals, Alagoa 
reported as well that these traditions state that the Ndokis 
migrated with the Ibani, but lost them on the way. The Ndoki 
came looking for the Ibani, saying “Aminadokiari” (J am looking for 
my brothers) - hence the name Naoki. It could be deduced that the 
differing views reported by C.T.C. Ennals and Alagoa both of 
whom had relied heavily on oral evidence collected from an 
elder of Ayama extended family of Obeaku, and Chief 
Charles C. Akparanta of Akwete, is as a result of the events 
that took place, necessitating either one or the other, as 
derived from the reported oral evidence. 


While for instance, C.T.C. Ennals’ reported version sees the 
name for which they are presently known as a result of the 
quarrel with Bonny, Alagoa’s reported version sees the name 
as a result of their missing Bonny as claimed by tradition in 
course of their migration from the Central Delta. And also 
the linguistic evidence with regard to what each of these 
differing views as reported hold, does not show any 
linguistic affinity. The point being made here is that both 
conflicting reported views as regards the origin of the word 
“Ndoki” suggest that neither could be more authentic than 
the other. 


Traditions of origin of Umu Okobo, 
Administrative Restructuring and 
Traditional Institution of Eze Ala. 

Umu Okobo is a sub-group within the Ndoki clan which is 
located in present-day Oyigbo Local Government Area of 
Rivers State. The word “Umu” in the native language of the 
people means, “Children” and the word, ‘Okobo’ refers to the 
name of an individual. When both words are put together, 
they come to mean “children of Okobo.” But primarily, the 
word “Umu Okobo” is used to refer to an area within the 
Ndoki clan to differentiate the area from the other groups or 
areas. This explains why it is said to be a geo-political entity 
occupying part of the bank of the lower Imo River running 
down from Umuagbai through Obete. Umu Okobo group 
consists of a number of villages as mentioned in chapter 
one. In the words of the Chiefs and People of Umu Okobo on 
the occasion of the coronation of Eze 1.0. Nwauche in 
1997:1/ 


It is bounded in the east and south by Khana Local Government 
Area and on the west by another Ndoki autonomous community, 
Umu Ilhueze 1, all in Rivers State. 


While writing about the traditions of origin which Ennals 
reported has something to do with ljos, he did not indicate 
any actual place where this connection came from; whether 
it came from the Central Delta, Western Delta or Eastern 
Delta, where the ljos inhabit as their homelands, within the 
South-South Geo-Political Zone of Nigeria. Here the 
traditions as given by C.T.C. Ennals are probably doubtful. 


This is because there is no strong evidence to support this 
claim of connection with the ljos, because the language 
evidence between these two groups Umu Okobo and ljo are 
not in consonant. The absence of the evidence of mutual 
intelligibility between these people and the ljos meant that 
Umu Okobo has little to do with ljos. But what the group 
thinks about their tradition of origin is in accord wth Ennals’ 
reported version, even though no precise location was 
revealed. Again, his reported claim also shows Umuagbai 
and Azuogu among other villages that lost the ability to 
speak their language. 


The Umu Okobo group within the Ndoki clan came into 
being in the 20th century according to Nwaguru who had 
relied heavily on C.T.C. Ennals’ Intelligence Report applying 
such criteria as origins, waves of migration, social and 
political integration as the bases for such togetherness in 
that group. However, in differing from Nwaguru (1972: 119), 


the Umu Okobo autonomous community believed that they, 
“Existed before the introduction of native authority administration in pre- 


independence Eastern Nigeria’. It should be noted here that, 
despite the sharp contrast revealed by these documents in 
terms of when Umu Okobo group came into existence, three 
key aspects highlighted by Nwaguru (1972:119) are too 
crucial to be ignored, because they centered on what this 
chapter represents. 


It is claimed that AZuogu and Umuagbai are two principal 
villages in the Umu Okobo stock of the Ndoki clan. In terms 
of waves of migration, these two principal villages served as 
the cradle of Umu Okobo group in the sense that, with the 


exception of Obete, Marihu and Okpontu migrated from 
Azuogu and Umuagbai respectively. According to one oral 
tradition, Marinu means Mara-Ihe in Eke market day, which 
was later changed to Marihu after the abolition of juju 
worship. Marihu was originally an extended family of 
Azuogu. A man from the Marihu family was formerly priest of 
the Azuogu juju, Otuburu (Ennals, 1934:22). Corroborating 
Ennals, one oral source from Azuogu village maintained that 
Marihu is from Azuogu. 


For the migration of Okpontu, C.T.C. Ennals’ recorded 
account as he was told revealed that Okpontu was the son of 
a ward of Agbai called Udoh. He migrated during the war of 
Jaja of Opobo and Oko Jumbo of Bonny when he betrayed 
Umuagbai people by revealing war plans against Opobo; 
while Umuagbai supported Bonny. 


Ennals went further to say, “From here (Bonny) bullet and 
guns were sent to Umuagbai. Umuagbai accepted guns but 
Okpontu accepted bullets and prepared for war. As a result 
of the betrayal, Umuagbai tradition believes that Okpo left 
Umuagbai and settled first at Eke Oto (Eke Ata) of AZuogu. 
From there he moved to Igonta of Marihu; while living at 
Igonta’s place, he secretly built a house inside Igonta of 
Marihu’s land without Igonta knowing. On a farm day, when 
Igonta and his wife (Nta) went to the bush, they discovered 
a mud house built a long time ago by Okpo. Out of 
annoyance, it was said that Igo-ukwu asked Okpo to buy the 
land, which he did. He now asked him to leave his house in 
Marihu. So Okpo moved to settle at a place he named 
Okpontu”. 


The Umu Okobo group, though made up of different villages, 
has a common ancestor known as Okobo (Ennals, 1934:22). 
Nwaguru (1972:32) echoed Ennals as he maintained that 
Umu Okobo traces its origin to Okobo, obviously one of the 
settlers at the place later known as Umuagbai which is a 
village of the group. In fact, going by Ennals’ statement in 
his Intelligence Report that all the villages of Umuagbai, 
Azuogu, Okpontu, Marihu and Obete are a constituent part 
of the Ndoki clan. Some people may be tempted to think 
that these villages were founded by Okobo or Okobo’s 
children. 


But in actual sense, they are not because Umuagbai oral 
traditions believe that Okobo had two children, Okweleze 
and Agbai (Egbe). This fact was supported by Ennals when 
he pointed out that, ‘Okobo had two sons Okweleze and 
Agbayi-Egbe’ [(Agbai Egbe) Ennals, 1934: 22]. Going by this 
view, which has not been contended by any authority within 
this Umu Okobo group, the mutual question here: “How 
come they were constituted into such a group? How come 
they are referred to as Umu Okobo since it is made up of 
other communities?” 


At this point, the statement made by Nwaguru (1972:119) 
becomes very instructive about how the people came to be 
constituted into that group. Nwaguru maintained that the 
re-organization of the Ndoki clan was based on the studies 
of Mr. C.T.C. Ennals. The re-organization scheme followed the 
prototype of what Mr. Allen had put forward for Ngwa. Based 
on the consideration of origins, waves of migration, and the 


various social and political integrations, the Ndoki clan was 
divided into seven groups of villages. 


These seven Ndoki groups included (i) Umu Ihueze | (ii) Umu 
Ihueze II (iii) Obohia (iv) Ikwueke (v) Umu Okobo (vi) Uhuru 
na Mkporobo (vii) Ikwu-Orie-Ato. The identification of these 
groups revealed that Umu Ihueze is divided into groups; the 
division of Umu Ihueze is as a result of the natural feature of 
the Imo River which separates the area into two. This was 
acknowledged and accepted that on occasion, the group 
council could meet as a whole to discuss issues that might 
affect them in totality. It is important to add here that the 
Ndoki re-organization which had been similar to the Ngwa 
was translated into accomplishment in 1934. But two 
difficulties came up, which has to do with (i) choice of the 
headquarters for the Clan Council (ii) the presence of the 
Ibibio speaking people of Ika and Annang villages in their 
midst. 


The latter groups were people who do not share any cultural 
affinity with the Ndokis who were spread across the seven 
groups mentioned earlier as a result of the restructuring 
which took place. The Ikas and Annangs were people 
Nwaguru saw as constituting a foreign element in the 
Azumini Creek of the Clan. This means that they had settled 
within the territory of the Ndokis. The choice of the 
headquarters was a difficulty for the clan; which was derived 
from the inability to reach a consensus as regards where it 
would be because of the distinct territories that were 
occupied by the Ndokis. The inability to have reached a 
common ground concerning where the headquarters would 


have to be sited lasted between 1934 and 1937. It took the 
intervention of the then District Officer of Aba Division, C.]. 
Pleass to appeal to them in accepting Obohia as the 
headquarters for the Clan, which was eventually agreed to. 


With regard to Ika and Annang villages, these people were 
said to have refused to join their kith and kin in the Abak 
Division of the then Calabar Province. Nwaguru provided 
some explanations in these words: “Probably because they would by 
so doing, lose the Ndoki land they were occupying.” The situation 
remained with regard to their refusal until 1938 when they 
were incorporated into the Ndoki clan which caused an 
increase from seven to eight communities that constituted 
the clan after inquiries probably consented to by the Ndokis. 
And by 1953, the Ika and Annang people joined their kith 
and kin in Abak Division of present-day Akwa lIbom State 
(Nwaguru, 1972:120)?8. Interestingly, just like the people of 
Ika-na-annang, a village that was put in an area where they 
do not share any cultural and linguistic similarity so it was 
the same for the Ndoki town of Obete which was in the 
Ogoni Division at the time. This fact was upheld by Chief 
Nwankwo Ntabu from Obete in 1937 when he stated: 


We are Ndoki people, our forefathers crossed the Imo River at a 
time when it was shallow to be footed and we decided to settle 
here, we went to Taaba Court (in Ogoni) which we are attending 
at present. They do not speak our language or follow our custom. 
The D.O. has to use two interpreters at Taaba Court. We rarely 
marry Ogoni women but we marry Ndoki and Oyigbo women. 


This statement made by Chief Ntabu in 1937, was because 
of the desire of the people of Obete to be put where their 


cultural affinity would be sustained and promoted. 


Apart from this, probably the enthusiasm shown by Chief 
Ntabu as deduced from his statement was influenced by 
what C.T.C. Ennals had envisaged in his Intelligence Report 
on the Ndoki Clan, as regards the transfer of Obete to Umu 
Okobo group (See appendix 2). This probability derived 
some credibility due to the fact that Ennals’ Intelligence 
Report was produced before Chief Ntabu’s statement, which 
was a subject of innumerable petitions and protracted 
administrative inquiry in which the Ogonis and the Ndokis 
took full part during deliberations as predicated on the 
inquiry, which also had in attendance the then District 
Officers of both Opobo and Aba Divisions. And it was in the 
course of one of these inquiries, Chief Ntabu spoke in the 
manner he did. But, how was Obete incorporated in Umu 
Okobo group? 


On the question of the social and political integration of the 
Obete group which caused an increase to the number of the 
existing villages that make up Umu Okobo from the then 
existing four to five, as it is presently constituted, Nwaguru 
(1972:120) provided some explanation in these words: 


Not directly arising from the current Ndoki re-organization but 
certainly a product of the underlying philosophy of the re- 
organization generally was the transfer in April 1940 of the 
village of Obete from the Ogoni area of the then Opobo Division 
of Calabar Province to the Umu Okobo group of the Ndoki clan. 


This means that Obete as a Ndoki settlement joined Umu 
Okobo when it had already been established. It is important 


to note that this transfer which took place in 1940 did not 
change the manner in which the Ndoki group was 
constituted. This is because Obete did not constitute a 
group of its own, and also that it was not an alien element. 
Part of this saw the transfer of Obeaku from Umu Okobo 
group into Ikwueke group using the Imo River as a 
geographical factor. Till date Obeaku is referred as Okobo 
Nta. 


These four villages as they were before 1940, signed the 
Protectorate Treaty with the British colony during the period 
of The Gun Boat Diplomacy. The signing of this treaty took 
place on 15 May, 1898 at Umuagbai under the watchful 
eyes of John Stein who had been the Acting District Consular 
(D.C.) of Opobo District and Prince Albert Jaja, native 
political agent and interpreter. 


Protectorate Treaty with British 
Colony. 


The respective Chiefs who took part on behalf of their 
distinct towns which make up Okobo Clan include the 
underlisted: 


15th May 1898: At Umuagpbal. 


Umuagbai Signatories. 


« Chief Ekekeugbo Uhu Ugbo 
e Chief Ekeke Otoni Uhu Otoni 
« Chief Nwankpa Uhu Obu-Abam 
e Chief Akara Uhu Chuta 
« Chief Wuche Uhu Obu (Umu Nwa-Adah) 
e Chief Okoro Uhu Okoro 
Chief Eze Uhu Ngah 


Chief Egu Uhu Onwanne 


e Chief Nna Uhu Okere Nwankwo (Abam) 
e Chief Kamalu (Kumanu) Uhu Akawor 
e Chief Okoto (Toto) Uhu Nnanta 


Azuogu Signatories. 
e Chief Warta (Nwator) 
e Chief Nwagbara 
e Chief Uga 


Marthu Signatories. 
e Chief Ikoro 
e Chief Wankwo 


Okpontu Signatories. 

e Chief Okorie 

e Chief Ichinga 
Obete then was not part of Okobo clan when the treaty was 
signed in 1898. Nonetheless, (Nwaguru, 1972) shows that 
Obete also signed such a treaty on the 27th of May, 1897. 
The following Chiefs signed on behalf of the community: 


1897 Treaty at Obete. 


Obete Signatories. 
e King Wankwo Ikeato 
e Chief Madunta 
« Chief Wachuku 
e Chief Kittequam 
e Chief Wargo 
e Chief Nna 
e Chief Wosu 


On the second question on how they came to be referred to 
as “Umu Okobo”, it should be emphasized that Umuagbai 
and Azuogu are two principal villages which served as the 
cradle of Umu Okobo, with the exception of Obete as 
revealed in an earlier page. Going by the thought-pattern of 


Umu Okobo autonomous community which sees _ its 
existence dating back to pre- independent Eastern Nigeria, 
and in realization of the established fact that Okpontu and 
Marihu migrated from both Umuagbai and Azuogu, suggests 
that something must have happened before the migration of 
Okpontu and Marihu. That eventually resulted in the name 
“Umu Okobo,” because before their respective migrations, 
they already bore the name “Umu Okobo”. This has led to 
the supposition that there was war between Azuogu and 
Okobo in which Okobo defeated and pushed them 
backwards. It therefore suggests that Azu-Ogwe is the 
Original name of Azuogu. Obeaku (Obe-Akum) was an 
indigene of Azuogu from where he migrated to his present 
settlement, and has a dug water well in Azuogu which still 
exists today. After the war between Okobo and Azuogu, the 
latter probably adopted the former as a brother, hence the 
name “Umu Okobo”. This postulation might be true, since 
Azuogu was neither an offspring of Okobo nor a biological 
sibling of Okobo, but was on the land before Okobo arrival. 


Common Feature of the Group 

In addition, one common feature of the group has to do with 
the sacrifice made to the different village jujus of the group 
then, namely, Egbu at Umuagbai, Otugburu at AZuogu and 
Oparaku at Obeaku. Obeaku tradition believed that they, 
along with Umuagbai and Azuogu, used to assemble at the 
meeting place at the extended family of Umu Nwankwo in 
Obeaku in time of war, to prepare for war. That only two 
Ikoro drums were established at Umu Okobo then. One was 
at Umuagbai and the other at Obeaku. When the Ikoro 


Dance is performed, Azuogu, Marihu and Okpontu go to 
Umuagbai to dance Ikoro. The Ikoro drum usually refers to 
Obeaku as Okobo Nta and Umuagbai and Azuogu as Okobo- 
Ukwu, and states also AZuogu and Umuagbai are brothers 
by adoption. 


This cultural affinity they all share as a people, create a 
feeling of sameness that has stood the test of time; even 
before and after the Ndoki settlement of Obete joined Umu 
Okobo group in 1941. This feeling of affinity still exists in 
Umu Okobo till today. This has been further boosted by the 
traditional institutions of Eze Ala and Umu Okobo Council of 
Chiefs which constituted the tier of leadership that has 
helped in fostering their togetherness as one indivisible 
group in Ndoki Clan over the past decades. 
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At the level of Umu Okobo, the right to chieftaincy is 
exclusively reservedfor the male folk as shown in Plate 2 
above. And it is important to note that it is derived from 
one’s paternal lineage whose genealogical link must be 
traced to a forebear of the respective compounds 


throughout the length and breadth of Umu Okobo. The Umu 
Okobo Council of Chiefs works hand-in-hand with the Eze 
Ala. At the level of Eze Ala, it has to do with the highest 
symbol of traditional authority within the group. The Eze Ala 
is first among equals at the group level. The stool of Eze Ala 
Umu Okobo as it is known, was given recognition by the 
then Eastern Nigeria Government in 1962, which was 
accompanied with a certificate of recognition and the first 
Eze to occupy such a stool when it became recognized, was 
Eze Daniel Igwe Nwuche. The stool has its origin from time 
immemorial deriving its name from the founder “Okobo”. 


At this point, it is important to mention those who had 
occupied this ancient stool before Eze Daniel Igwe Nwuche 
in 1962. These included: 


¢ The man Okobo, who was the founder and great 
king of Umu Okobo Clan founded about 705 years 
ago. 
When he died, his first son named Okweleze, the 
founder of Uhu Akawor compound community, 
succeeded him as an early king of Umu Okobo. 
When Okweleze died, Akawor, the first son of 
Okweleze succeeded him, Akawor though, was 
overthrown by Jite, the second son of Agbai (Egbe). 
When Akawor died, Jite succeeded him even as his 
senior brother Ekekewosi, the first son of Agbai 
(Egbe) died during a sojourn. 
e Jite at his death was succeeded by Chuta; Chuta 
was one of the sons of Agbai. 


- At the death of Chuta, Eze Godwin Nwauche Nwa 
Adah his nephew succeeded him on the throne 
after a period of interregnum. 

When Eze Godwin Nwauche became old and the 
government of the defunct Eastern Region of 
Nigeria called for representation, as a prerequisite 
for membership of the Eastern House of Chiefs, Eze 
Daniel Igwe Nwuche, his second son, was popularly 
selected by the Umu Okobo Clan and presented to 
the Government for recognition in the second-class 
stool category. 

Due to a protracted illness, Daniel Igwe Nwuche 
stepped down from the throne and Eze 1.0. 
Nwauche (J.P) - now late - as elected in the General 
Assembly of the Umu Okobo people in 1986 as the 
Eze Ala Umu Okobo VIII (King of UmuOkobo) 
Kingdom. 

In addition, on the 15th of April, 2017, the author 
who happens to be a direct descendant of Okobo, 
the forebear of the group (UmuOkobo) was installed 
as Eze Ala of UmuOkobo IX (King of UmuOkobo) 
Kingdom. 


It should be stressed here that this ancient stool is not a red 
cap chief nomination, but an ancient traditional stool whose 
occupant must be a direct descendant of Okobo. For 
Umuagbai community, a number of families are accorded 
such a right, because their ancestry can be traced to Okobo. 
They include: 


Umu-Akawor, the descendants of Chief Nwankwo 
Kumanu of Uhu Akawor - children of Chief 
Zacchaeus Nna Nwankwo, Chief Monday Nwankwo, 
Enyinna Nwankwo, Chile Nwankwo and Monday 
Akoma. 

Umu-Nwa Adah, the descendants of late Eze Israel 
Nwauche and Chief Igwe Nwuche of Uhu-Obu. 
Umu-Ekekewosi, the descendants of Chibo and 
Nwogu of UhuEkekewosi. 

Umu Chuta; the descendants of Ogbonna and 
Wagbara (i.e. Akara and Dick) and children of 
Nwankwo Dick, AZubuike and Sunday Akara. 
UmuNnanta; the descendants of Toto, Ulo Ntakanta, 
UloNwankwo De, 

UloNnah (Nnadi) and other descendants of Nnanta 
of UhuNnanta (Agbomini). 

UmuOkoro; no direct son of Okoro living. 
UmuOgbuewu; direct descendants of UmuOgu (i.e. 
Ekenne lineage of UmuOgu compound = and 
Anwucha lineage). 

UmuEkekeNwankwo; direct descendants — of 
EkekeNwankwo (i.e. children of Chief Eli Akawor 
and Chief IbeAkawor of UnuObu (Abam) Akaranu. 


From Umuagbai to Azuogu community, UhuAkaranu; the 
direct descendants of Chief Nwakanma Okere and other 
direct descendants of Akaranu of Azuogu are entitled to the 
stool of Ezeala Okobo. 


Moreover, when the group feels strongly about the 
installation of Eze Ala of UmuOkobo outside the above- 


mentioned families; such a person must be a direct 
descendant of the founder of that community or compound 
community. Traditionally, it is not appropriate to give a 
traditional ancient stool to a ward or adopted child. At this 
point, the installation of Eze Ala is worthy of explanation. At 
the event of crowning an Eze Ala of UmuOkobo, the staff of 
office is given to the newly installed Eze Ala of UmuOkobo 
by the most elderly paramount rulers of the various 
settlements helped by other traditional rulers and chiefs 
present at such an occasion; mostly and _ traditionally 
through the families of Okobo descent mentioned above as 
represented by their paramount rulers; importantly 
UhuAkawor and UmuNwa Adah as the first and second sons 
of Okobo - the forebear of Umuagbai. 





rael Nwauche being installed as “Eze Ala 
UmuOkobo” in 1997. 
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The crown is put on the head of the “Eze Ala” at the 
ceremony which is done collectively by the paramount rulers 
drawn from the various settlements within the UmuOkobo 
region. And so, in the event that the crown is placed on the 
“Eze Ala” there is always a shout in the language of the 
people, “Onye a bu Eze UmuOkobo”, this means “the King of 


UmuOkobo”. “Then all those that have gathered at the event 
respond by saying: “ogologo ndu na ezi-okwu” which means 
“long life, peace and truth”. While the dress code for the Eze 
Ala involved the following; head gear-beaded golden crown 
with an eagle feather, the dress is usually a don (shirt) with 
“george”, coral bead pendant, ivory bangle and coral beads 
and a golden head tall staff which is the staff of office. 


The duties of the Eze Ala of UmuOkobo group consist of 
taking charge of meetings of UmuOkobo Council of 
traditional rulers; to make sure peace and harmony is 
maintained at all times; to make sure that there is a cordial 
relationship between her = and_ the neighbouring 
communities; to make sure that the customs and traditions 
of the clan are accorded the attention it deserves; and to 
introduce programmes that would encourage the social and 
economic well-being of all indigent population of the area. 
He presides at community festivals among others; the Eze 
Ala of UmuOkobo has the discretional power in consultation 
with other Chiefs-in-Council to give titles to a deserving 
indigent member in_- recognition of their selfless 
contributions to the development of the group. However, 
there are acts that forbid the Eze Ala from getting himself 
involved and failure to act otherwise means that the Eze Ala 
will vacate the throne. Such acts that are forbidden are 
underlisted: 


e Theft 

e Murder 

e Adultery 
¢ Witchcraft 


e Pouring libation without any witnesses, intended to 
cast a spell that would bring disaster in the 
community. 

e Anyone that is an occupant of the stool could be 
removed once his health status doesn’t allow him to 
perform effectively. 


All of these are forbidden, as a result, any violation of one of 
these acts that are prohibited amounts to the removal of the 
occupant of the stool of the Eze Ala. The implication of this 
is that the tradition of the people of Umu Okobo allows for a 
de-stoolment of an Eze Ala of Umu Okobo. There are times 
when there could not be a substantive Eze Ala. 


Period of Interregnum In Umu Okobo 
Clan 

The constitution of Umu Okobo Clan envisaged the period of 
interregnum. This as it has envisioned, centres on the time 
of death and deposition of an incumbent Eze Ala, the time of 
crowning of another shall be regarded as a period of 
interregnum. In such a circumstance, the functions of the 
Eze Ala is to be performed by the Regent Committee, the 
Regent Committee shall consist of the paramount rulers of 
the communities that make up Umu Okobo Clan. And in 
such a situation, members of the Regent Committee will take 
charge after proceedings of the council of traditional rulers, 
while the period of interregnum is not more than one year. 


The first regent appointment took place when late Eze Israel 
Okere Nwauche died in the year, 2000. After one year of his 
burial at Okpontu, during the burial of late Chief Willie Okpo 


(paramount ruler of Okpontu), Chief Nwankwo Nwankwo 
nominated Chief Peter Umenta of Obete and a member of 
Umu Okobo Council of Chiefs as acting Chairman of the 
council on a rotatory one-year tenure until a new Eze is 
nominated and crowned. It should be added here that the 
nomination of acting chairman during a_ period of 
interregnum does not confer right to the stool of Eze Ala. It 
is merely administrative with the purpose of filling the 
vacuum created as a result of the death of an Eze Ala. And 
in this circumstance no “Offor” is given. The non-issuance of 
Offor is symbolic and means that it does not confer 
permanency. Any competent chief can be nominated until 
an Eze is crowned. This is why it is rotatory among the 
community chiefs. 


Umuagbai Traditions of Origin 

The settlement known as Umuagbai was, and is still 
basically constituted by the children of Okweleze and Agbai, 
the descendants of Okobo, alongside those adopted wards, 
together with the Otonis believed to be the aborigines. The 
name of the town in times past before it was renamed by Jite 
Agbai (Egbe) was then known as Okobo, which was named 
after the forebear of the people. It is also important to add 
here that the name the town bears today as “Umuagbai” 
had its root from the moment there was an alteration in the 
line of succession to the throne of Onyenwe Ala of Umuagbai 
about the 17th century, which resulted in the emergence of 
Jite Agbai (Egbe) as the fourth in the series of rulers of 
Umuagbai. 


The name “Umuagbai” is derived from the words “Umu” 
meaning “children” and “Agbai” the name of the man who 
was the father of Chief Jite, the person who was responsible 
for such an alteration when he deposed Chief Akawor 
Okweleze from the throne in the 17th century. The name of 
the town seems to suggest that it was the name of the man 
who founded the village. However, Umuagbai even then 
constituted - when the alteration in the line of succession 
was observed, and presently as it is constituted - does not 
only consist of the children of Agbai which was the name of 
Okweleze’s younger brother and father of Jite. Therefore, it 
could be deduced that the change of name of the village 
from Okobo to Umuagbai might have been predicated on the 
need by Jite to ensure that his father’s name has the 
recognition it deserves. Umuagbai was founded about the 
14th century, and this probably explains why C.T.C. Ennals 
saw Umuagpbai as one of the ancestral towns of the Ndokis. 


However, it is important to note that there has been no 
archaeological investigation carried to find out how old the 
village of Umuagbai is, aS was the case with some Eastern- 
Delta communities like Ke town in Kalabari Kingdom whose 
radiocarbon dating was carried out in 1973. In the words of 
Alagoa (cited in Vincent (eds) 1973: 12), “Archaeological 
record can serve to correct the time perspective of oral 
tradition”. What this means is that archaeological 
investigation would have complemented the oral traditions 
collated by Ennals in the early part of the twentieth century. 


This would have authenticated his claim with regard to the 
antiquity of Umuagbai village as one of the ancestral 


communities of the Ndokis. Writing on the tradition of origin 
of Umuagbai, Nwogu (2011:49) maintained that Okobo 
crossed over to the southern bank of the Imo River into the 
community now called Umuagbai from Ohambele. It is 
speculated that he might have arrived Ohambele alongside 
Idema from Abam Ohafia axis. Umuagbai tradition of origin 
and available documents has proved contrary to this opinion 
expressed by Nwogu. Again, Nwogu’s version is not in 
accord with the thought system of Umuagbai people, which 
seems to be in agreement with what was reflected in the 
Intelligence Report of C.T.C Ennals who report thus: 


It would appear that the group referred to below as Umu Okobo 
in their origin were connected with the ljos, though those who 
settled in Umuagbai, lost the ability to speak their own language 
and spoke the language of the Ibo(Igbo)inhabitants with whom 
they had come in contact with during the course of migration. 


The implication of this harmony suggests that Umuagbai 
people originated from an ljaw homeland. Why this 
possibility cannot be ruled out as a result of the above 
statement, though no precise location has revealed whether 
this imigration was from the Central, Western or Eastern- 
Delta which are the homelands of the ljaws. But their 
thought-pattern, especially given the statement made by 
Ndimele (cited in Alagoa et al (eds) 2009:70) when he 
writes... “Unless there is an accident in history that would compel the 
speakers of a language to abandon it in preference for another,” SOU nds 
reasonable in view of what C.T.C. Ennals had reported above. 
Then it would seem that Nwaguru’s reported connection 
with Ijaw origin is derived from C.T.C. Ennals’ reported 


account which revealed that they were of ljo origin and 
migrated from Benin. This being the case, one would have 
thought that since Umuagbai tradition of origin is in accord 
with Nwaguru’s claim which is derived from his discussion of 
the origin of the Ndoki people, the route of their movement 
will not be in contrast. (on page 7). But there is an element 
of difference; the Umuagbai traditions claimed that they 
migrated eastward into the Qua Iboe region, from Aniocha in 
the present-day Delta State. They later followed the River 
Niger southward to the Imo River tributary. Even Chief Ntabu 
of Obete town in 1937 during the presentation of Obete’s 
aspiration to join the Umu Okobo group was not averse of 
this trajectory of the movement of Umuagbai people when 
he averred that: 


We are Ndoki people, our forefathers crossed the Imo River at a 
time when it was shallow to be footed and we decided to settle 
here, Umuagbal, a section of Umu Okobo crossed at the same 
time. 


A careful observation of Chief Ntabu’s view reveals that 
there is a tendency to link the arrival of Umuagbai people 
and people of Obete to the present abodes simultaneously. 
However, the claims of arrival alongside Obete, is doubtful 
because Akawor Okweleze and his offspring were living in 
Umuagbai, awaiting the return of Agbai. The point being 
made is that the claim that Obete crossed the Imo River at 
the same time with Umuagbai might not be true. This 
supposition derived some credibility because Okobo village 
(now known as Umuagbal) was being occupied by an Okobo 
descendant, Akawor Okweleze who at the time was waiting 


for the return of Agbai who had left Okobo village then for 
Ohambele a result of a quarrel both of them had. And since 
C.T.C. Ennals records that Jite the son of Agbai (Egbe) was 
born there,?! it therefore stands to reason that probably 
Chief Ntabu’s statement referred to the arrival of Agbai’s 
offspring, from Ohambele. In spite of this, the trajectory of 
the movement of the migrants did not stop at the Imo River 
tributary. 


They continued to move eastward until they reached the 
outskirts of Owerrinta and Aba in the present Abia State. 
This tradition claimed that the group leader was Okobo. 
Irrespective of differences as regards the migration route, 
both agree that Benin was the dispersal place. Okobo named 
his first son, Okweleze in the Benin language, meaning 
“traditional wood, representing the ancestors”, thus, 
suggesting that they migrated from Benin, Okobo also 
named his second son Agbai. In the Benin language, there is 
a similar name called ‘‘Okpamaka’’ pronounced as 
“Umuagbai” which means “we are complete”. 


Interestingly, the route of the movement of Umuagbai 
people which tangled with Bonny origin as recorded by 
C.T.C. Ennals whose reported claim saw both as ljos who 
migrated from Benin, is of the same kind to that claimed by 
Nwaguru. For example, Ennals’ record as regards where the 
emigrants broke into two sections revealed an accord rather 
than a contrast while he identified Alagbariye as the first 
king who led one of the sections with regard to the 
migratory groups to discover the site they called Okolo-ama 
(Okoloma) (the land of the curlews) or Bonny. The 


Intelligence Report indicated that those who decided not to 
follow Alagbariye settled on the land now known as Obu- 
Ochie (Umuagbai), Azuogu, Ayama and Obunku. To 
emphasise the statement made by Ennals inter alia: these 
were the ancestors of the Ndokis. 


However, another account as narrated by the late Chief 
Godwin Nwauche which was recorded by the late Chief Israel 
Okere Nwauche revealed where Mgbeke (male) and Eze 
migrated from to Nembe. Chief Israel Okere Nwauche 
reported that Eze settled at Obunku while Mgbeke settled at 
Uzo-Obu-Ochie. Mgbeke begat Okobo, Okobo begat 
Okweleze and Agbai. (Another school of thought says that 
Mgbeke begat Azuogwe also; but if this is correct, why would 
Azuogwe be a part of Okobo clan and not called Mgbeke 
clan?). Eze migrated from Nembe-ljaw”. Eze Israel relying on 
the oral evidence of his late father, Chief (Eze) Godwin 
Nwauche, reported that they settled at Aniocha in present- 
day Delta State and moved to Arondizuogu in Abia State 
where he later followed the small Imo River tributary via 
Owerrinta as they migrated southward. 


This account means that apart from the Benin origin, there 
was also another account of origin which claimed the 
Central Delta as the dispersal centre for the Umuagbai 
people. However, this recorded claim of Nembe origin did 
not show any precise location in the Nembe country where 
the tradition claimed they originated from since Nembe is 
made up of constituent towns. Again, Nembe recorded 
history did not reveal any outward movement of a person or 
persons from the Nembe country to the region of the lower 


Imo River which is presently occupied by much of the Ndoki 
population, which included Umuagbai Town. All of these did 
not mean that such a claim might not have been possible, 
but there is no evidence to validate this claim of Nembe 
origin as recorded in 1975. 


As it was in the case of the origins of Ndoki and Umu Okobo, 
the language evidence remains as a consistent factor that 
has led to the suggestion that Umuagbai is not different 
from the entire clan of Ndoki in their relation to Igbo origin. 
This suggestion does not translate to any affirmation. 
However, the thought-pattern of the Ndoki, Umu Okobo and 
Umuagbai traditions of origin, on the basis of their 
respective claims of origin, are in contrast with the 
supposition derived from them. This contrast draws its 
strong point from the possibility of migrants coming in 
contact with a dominant group whose culture and linguistic 
affinity differ and been influenced by the dominant culture, 
cannot be ruled out. In spite of the fact that there is absence 
of geographical propinquity, cultural affinity and linguistic 
proclivity between the people of Ndoki, Umu Okobo and 
Umuagbai on one hand, and on the other hand, the people 
of the central delta and Benin where the traditions of origins 
claimed they migrated from. In its settlement history, 
Nwaguru’s (1972:32) statement is crucial as regards the fact 
that Okobo, the forebear of Umuagbai village, was not the 
first to have settled on the land known as Umuagbai. In 
Nwaguru’s words: 


This group traces its origin to Okobo obviously one of the original 
settlers at Umuagbai which is a village of the group. 


It is important to note that the group mentioned by Nwaguru 
in his publication titled “Aba and British Rule” refers to 
Okobo, who found himself in the midst of other settlers. This 
means that the present site of what became known as 
Umuagbai village was not a virgin settlement before Okobo, 
the forebear of Umuagbai people went into occupation. 
Umuagbai oral tradition is in agreement with this. In 
accordance with this, Emma Nwankwo averred thus: 


Otoni, the founder of this compound was here before Okobo 
came like others would write. The Otonis are the aborigines, | am 
suspecting that he is of ljaw stock. 


At this point, genealogical incursions of the Umuagpbai 
family tree below might perhaps tell the story of its 
composition more concisely. 


Table 1: Family Tree of Umuagbai 


FAMILY TREE OF UMUAGBAI 


Okubo (Mbeke) Founder 


Otoni (Ahoriginse) 


Okwelere (1stSen) — Agbai (2nd Son) 









Adopted by Agbai 








fv Ngah " 
wanae ot, NOH yh, Gnyeche Eye fehuwe Ch 


cre 
Akawer Gor} (ikawor) (Nwankwo! 






Adepted by Akawor l 
Newereonyebén (Mowebirionye, adopted by Ugbo! 
Sons of Atawor Sons of Agia: 


Cketenwou Site Chute Akaranu = Ogbuewu 


hkuere 





Kumar Wegenehu = Nwackwkwu 


Nuaelwe 


Sons of dite 


Adepted by jite 






Adopted by Nwaciwe 


Kagrene ws Adah 





free Akawor 
(Okoro) = (Father of 
Urutakanta 


(Nwa) Newulu and Nnata 


Ojka Abarshe beysugs = Cherie 


The above genealogical incursion reveals that Umuagbai 
Town is inhabited by the offspring of Okobo including the 
Otonis who are believed to be the aborigines alongside other 
adopted wards. 
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CHAPTER 3 


Political History: Origin of Kindred, Dynasties, Development within the 
Dynasties, Period of Interregnum in Umuagbai, etc 


The Origin of Kindred and the 


Dynasties 

“Onumara” in the language of the people means a “sub- 
division,” and this is used specifically to designate the 
biological unit containing the extended family who they are 
related to either by blood or by adoption. These “Onumara” 
which is also the same thing as kindred, are as follows: 


- Umu Ulozuru: This woman is believed to be the 
wife of Okobo who gave birth to Okweleze and 
Agbai; and she is believed to have come from 
Mkpuajakere. 

- Nwada Okoma - The wife of Agbai who gave birth 
to Ekekewosi. She is believed to have come from 
Ohambele. Apart from Ekekewosi, she also gave 
birth to other children, her sons - Jite, Chuta, and 
Gbaragbara, her known daughter. 

- Akaranu: Akaranu was the son of Nwanyinta, who 
is believed to have come from Mkpuajakere also 
gave birth to Ogbuewu and Nnete (daughter). 


The history of the people has it that the “kindreds” also 
known as Onumara in the local language of the people as 
listed above were designed to _ foster communal 
cohesiveness as a catalyst to engendered competitiveness 
during communal work. For example, opening of streams 
and feeder roads, cleaning of town square etc. 








Plate 4: Heads of the three kindreds, Chief I.O. Nwauche 
then of Umu UlozuruKindred first from right, second from 
right is the head of Akaranu kindred, Chief Eli Akawor, 
extreme left is head of Okoma kindred, Chief Akara 
Ekekeugbo in 1992. 

The “divisions” were not strictly based on parentage but 
merely used to relate or pitch the first borns “Aka Nma Mbu” 
against second sons or wards as the established or 
determined by the forefathers. This was a way of asking 
Umu Ulozuru and Umu-ada Okoma to compete to see which 
group would finish first her portion of work as assigned. But 
as time progressed, they were adopted as kindreds for ease 
of classification and association but they remained one 

community. 


Umu Ulozuru group of compounds was named after 
Ulozuru, the mother of Okweleze and Agbai. The headship 
of Umu Ulozuru group of compounds as well as the 
paramount ruler of the town comes from Uhu Obu. 


Nwada Okoma group of compounds was named after the 
mother of Ekekewosi, Jite and Chuta. The headship of this 


group of compounds comes from Uhu Ugbo and the head of 
the compound. 


Ekekewosi lost the headship of Agbai family lineage as the 
first son because his father Agbai was alive when he died 
and his father’s ward, an enterprising man, Ugbo, became 
the head of Nwada Okoma group of compounds till date. 


Another factor that accounted for this was the fact that 
when compounds and headships were established, the 
elders in council then (the Mbechiriezi’s) felt that to 
accommodate all and sundry, and to give a sense of 
belonging to everybody, with a view to fostering a strong 
and united community, the headship of the second kindred 
should go to one of the wards - Aka Nma Mbu. The lot fell on 
Ugbo’s family. Hence Uhu Ugbo continues to head Nwa Ada 
Okoma kindred till date. 


The origin of the “Onumara” in Umuagbai village dates back 
to the pre-colonial times, with the tripartite groups which 
constituted the “kindreds” which Ennals saw as extended 
family, namely, Umu Ulozuru, Umu Nwada-Okoma and Umu 
Akaranu which have the various compound families in each 
category, is mainly characterized by blood relationship, and 
adoption. This was upheld by C.T.C. Ennals when he points 
out that, “The Ndoki villages contain a large proportion of 
the descendents of former slaves”.2 To differentiate between 
the blood relationship and adopted relationship with regard 
to the “kindred” system in this context, the blood 
relationship consisted of people who descended patrilineally 
from the common ancestor of the people, Okobo. Through a 


series of links they can trace to Okobo, using the first of 
those three groups of kindred being Umu Ulozoru. On the 
other hand, adoptions consisted of people who were 
descendents of former slaves accepted as part of the 
community. The genealogical family tree of the kindred by 
blood relationship is shown below. 


Table 2: Family Tree of Okobo, The Forebear of Umuagbai 
FAMILY TREE OF OKOBO, THE FOREBEAR OF UMUAGBAI 


Ulozuru Okobo 


AOkweleze LA Agbai 


The tree reveals that there are two groups of families within 
the Umu Ulozuru block whose descendants are traced to 
Okobo namely; Akawor and Uhu Obu. Ennals subscribes to 
this position when he claims that, “The common ancestor of 
the group is Okobo. He had two sons - Okweleze and 
Agbayi-Egbe”.? Umuagbai oral tradition is in agreement with 
this claim, and the Akawor lineage as a part of Umu Ulozuru 
traces its descent patrilineally to Okweleze, as Okweleze 
was the father of Akawor. With regard to Uhu Obu, it is 
believed that this is an aggregate name referring to the 
descendants of Agbai, with the exception of Umu Ngah 
lineage who have no blood relationship with Okobo. Umu 
Nwa-Adah and Chuta have blood relationship with Okobo, 
patrilineally because they are both descendants of Agbai. A 
close observation of the genealogical family tree of Okobo 
shows that the rest of the constituent lineages such as Umu 


Onwanne, Umu Ehuruiwe among others as identified by 
Ennals (1934:25) have ties with Umu Ulozuru kindred by 
adoption. 


Another group which forms part of the tripod on which the 
Onumara rests, is the Nwada Okoma group. As it is in the 
case of Umu Ulozoru, Umu Nwada Okoma kindred is made 
up of different lineages some of whom are not related by 
blood to Okobo, the forebear of Umuagbai people. The 
woman named after this kindred group was believed to be 
the wife of Agbai who gave birth to Ekekewosi, Jite, Chuta 
and Gbaragbara. The other wife, Nwanyinta gave birth to 
Akaranu, Ogbuewu and Nnete. A genealogy of Agbai family 
tree runs in this way: 


Table 3: Family Tree of Agbai 


FAMILY TREE OF AGBAI 


LA Agbai 


Ada Okoma Nwanyinia 


A€kekenwosi AJite AChuta OGbaragbara A\Akaranu Adgbuewu ONnete 


This means that the rest of Umu Ojika, Umu Nkwebirionye 
and Umu Ugbo have ties with these kindred through 
adoption. The last of these tripartite groups of Onumara 
(kindred) in Umuagbai village is “Umu Akaranu” which 
means “the children of Akaranu”. However, in actual fact, 
not all lineages were offspring of Akaranu. Like in the other 
two groups, some lineages in this group could trace their 
descent from Okobo. Apart from Ama Obu (Akaranu) and 
Ogbuewu, the other lineages have no close blood 
relationship with Akaranu who himself was a descendant of 


Okobo through Agbai. Both Onyeche, ward of Agbai as well 
as Onwanne, were attached to Nwanyinta’s “kitchen” when 
they came according to late Chief Abraham Nnantah in 
Umuagbai. Akaranu and Ogbuewu were the offspring of 
Nwanyinta. 

Umuagbai oral traditions believed that Akaranu Onumara 
(kindred) came about as a result of a dispute between Jite 
and Akaranu. The cause of this dispute is believed to be 
either Jite’s stubbornness or his refusal to share some of 
their father’s [Agbai (Egbe’s)] properties with his siblings. 
This refusal led to what is popularly known as Umuagbai 
second “Civil War”. Onyeche was one of the adopted sons of 
Agbai and happened to be the chief armour-bearer. 
However, to their surprise, the first adopted son of Agbai 
sided with Akaranu and by the time Jite knew it, all arms in 
their armory were being transferred to Akaranu. When this 
happened, Onyeche, according to the same source, also took 
sides with Akaranu. Moreso, as an adopted son of Agbai, he 
was attached to Nwanyinta’s (Usekwu) “kitchen”. Nwanyinta 
as we noted earlier, was the mother of Akaranu and 
Ogbuewu. As a result of this situation, Onyeche and three 
adopted sons of Agbai (Egbe) fought Jite until he 
surrendered. These three adopted sons 
includedOkereNwankwo, Lekwuwa and Ezike. Ekeke-Ikpa 
and Ekerenta were not part of the war as they were believed 
to be the aborigines where Akarunu settled “... Ekeke-Ikpa 
settled at the present police and hospital site known as 
Obio-Ochie Akaranu.” 


Akaranu and his group went further to open up their own 
stream known as miri de Akaranu - a channel that leads into 


the Imo River. Accordingly, the section of the new 
settlement founded by Akaranu, son of Agbai from Uhu Obu 
was nicknamed Abam. As a result of their warlike 
disposition which was likened to that of Abam of Bende, 
Akaranu was called “Abam”, a name that remains with 
Akaranu kindred till date. Because of their movement out of 
Oha Obu (as this very section of Umuagbai was called), that 
resulted in the emergent kindred named after Akaranu 
(Abam). This group, with its constituent lineages shares a 
tradition of a common descent with Okobo, as their forebear. 
And for those who took sides with him, and followed him to 
settle on the land known as Akaranu (Abam); they still have 
ties to these kindred by adoption, and share a common 
culture and territory, with Akaranu’s offspring. Akaranu 
kindred still maintains cultural ties with Oha Obu their 
ancestral home; even though they settled in a new section 
of their original environment and community. 


And so, in the cultural display of the Ekpe festival, Unu Obu 
section is always the first to start, and then the Abam 
(Akaranu) kindred follow. The sections also remain politically 
unequal settlements. This means that the paramount ruler 
comes from Uhu Obu and remains the head of the village, 
which Akaranu section forms a part. The paramount ruler 
who comes from Oha Obu as the head from time immemorial 
supports the claim of seniority of Jite to Akaranu. One 
conclusion that can be drawn from that fact is that not all 
constituent lineages that make up each kindred can trace 
their descent to Okobo by blood, either patrilineally or 
matrilineally. 


Moreover, from origin the series of rulers of Umuagbai 
village, from time immemorial, belong to two different 
lineages whose descent is traced to Okobo, who was one of 
the Umu Ulozoru kindred. This is to say that Umuagbai’s 
traditional political rulership revolves around these two 
lineages which were not equal to each other. These lineages 
on which Umuagbai depended on for maintenance of social 
order and co-operation for the progress of the community do 
not incorporate other alien people. In other words, the units 
whose families from the beginning have been producing the 
paramount ruler of Umuagbai village (then known as Okobo 
village with its then existing boundary which has remained 
unchanged) were and are Uhu Akawor and Uhu Obu both 
from Umu Ulozoru kindred. 


The right of Umu Akawor and Uhu Obu to the throne of 
Onyenwe-Ala of Umuagbai (Known then as Okobo village) is 
an established one. However, it should be noted that within 
Uhu Obu lineage, Umu Ngah is not part of the genealogical 
unit traceable to Okobo by blood relationship. It is important 
this distinction be made here, that even though, the Umu 
Ngah unit constituted part of the Uhu Obu group, they are 
not entitled to the position of Onyenwe-Ala of Okobo village 
(now known as Umuagbai) which was initially hereditary 
until there was a shift in the line of succession, though 
within the same great family of Okobo, patrilineally through 
Agbai. The Onyenwe-Ala means “he owns the land.” 


At this point, it would be necessary to represent Onyenwe- 
Ala lineage tree of Umuagbai to show their paramount 
rulers. 


Table 4: Genealogical Epochs of the Rulership of 
Umuagbai 


GENEALOGICAL EPOCHS OF THE RULERSHIP OF UMUAGBAI 
1. Okobo (c. 14th century) 


2. Okweleze (c. 15th - 16th century) 3. Akawor Okweleze 
(c. L6th - 17th century) 


4. lite (c. 17th - 18th century) 
5.Chuta (c. 18th - 19th century} 
6. Godwin Nwauche (Nta) (c. 1920 - 1979) 
7. Israel Okere Nwauche (1979 - 2000) 


8. Nwuche Igwe Nwauche (2002 till date) 


The names of rulers drawn from the descendants of 
Okweleze and Agbai, the two sons of Okobo which had 
Spanned over seven centuries from the 14th century, do not 
contain any external or alien element. This tree shows the 
periods when different rulers who came from the two 
lineages whose direct descent to Okobo exercised their 
authorities as Onyenwe-Alas of Umuagbai village. At first, 
during the pre-colonial time, the rulership/ kindred of 
Umuagbai was hereditary, until about the 17th century 
when Jite Agbai (Egbe) ascended the throne, after he had 
killed Akawor Okweleze who was the head then. Chief Jite 
Agbai (Egbe’s) dramatic rise to power as Onyenwe-Ala 
significantly marked the beginning of Jite Agbai (Egbe) 
dynasty. This also resulted in the change of the name of the 
town from Okobo to Umuagbai. The result of all this was the 
alteration in the line of succession, such that when Jite 
Agbai (Egbe) died, his brother Chuta succeeded him as the 


fourth in the series. It should be recalled here that Jite Agbal 
(Egbe) also descended from Okobo. And so, the Onyenwe- 
Ala genealogical tree indicates that it has undergone the 
hereditary phase both in pre-colonial and _ post-colonial 
periods. For example, during the post-colonial period, Chief 
Israel Okere Nwauche succeeded his late father, Chief 
Godwin Nwauche in 1979. 





Plate 5: Late Chief Godwin Nwauche seated in the middle 
being flanked on both sides by his sons Israel on the left 
who succeeded his father and D.!I. Nwuche. 


However, as was the the case as indicated by a genealogical 
epoch of the family tree of the rulership of Umuagbai during 
the pre-colonial period as regards the emergence of Chuta 
who was not a son of Chief Jite rather a brother, the 
successor to late Chief Israel Okere Nwauche being Chief 
Nwuche Igwe Nwuche in 2002 was not an offspring of his 
predecessor, but he is still a descendant of Chief Jite Agbai 
(Egbe). 





Plate 6: Chief Nwuche Igwe Nwuche, the present paramount 
ruler (Onyenwe-Ala) and a direct descendant of Late Chief 
Jite Agbai (Egbe) 


The genealogical incursion into the epoch of the rulership of 
Umuagbai Town from inception reveals that it was between 
the Okweleze and Agbai stocks, but Agbai who happened to 
be the second son of Okobo did not rule Umuagbai Town. 
Rather it was his descendants who ruled, and are still ruling 
presently as revealed by “Plate 6”. It is in the light of the 
above, that the historical incursion into the different phases 
which centres on these two families, cannot be ruled out in 
an attempt to situate it in its proper perspective. This will 
begin with the Okweleze Dynasty. 


Okweleze Dynasty. 

Indeed, this dynasty would have been called Okobo dynasty 
since Okobo was the first ruler at Umuagbai and the 
forebear of Umuagbai people. But because of the break in 


the original line of succession by Jite Agbai (Egbe), this 
distinction becomes very necessary to show the different 
dynasties drawn from these different groups whose families 
descended from Okobo. The common ancestor of the group 
is Okobo (Ennals, 1934:22). As narrated by Chief Zacchaeus 
Nna Nwankwo, Okweleze was the first son while Agbai was 
the second son. This did not detract from the position of 
Ennals, who in his identification of Okobo’s offspring placed 
Okweleze before Agbai, and revealed that Okweleze being 
the first son succeeded his father as Onyenwe-Ala. Such 
succession was shown when Akawor succeeded his father as 
the head of Okobo community (known as Umuagbai). This 
means as seen from Umuagbai’s “Onyenwe-Ala” family tree, 
the status quo of the hereditary nature within the traditional 
political set-up in the early pre-colonial times was 
maintained. 


Apart from the traditional way of succeeding the throne of 
Umuagbai, the people in pre-colonial times, had some 
traditional methods as they carried out their activities. For 
instance, Ngwo-Eke (the palm-wine on the Eke market day) 
was the sole right of the first son. However, on one occasion, 
Chief Akawor disagreed with his uncle Chief Agbai, the 
younger brother of Okweleze, over this right. According to 
Chief Zacchaeus in his oral testimony, because of this issue, 
Chief Agbai’s mother took Agbai to her birth place, 
Mkpuajakere nearOhambele. Here, Chief Agbai got married 
to two women, Nwa-Ada Okoma, and Nwanyinta, Then Nwa- 
Ada-Okoma gave birth to Ekekewosi, Jite, Chuta and 
Gbaragbara. While Nwanyinta gave birth to Akaranu, 


Ogbuewu and Nnete. According to the same source, Chief 
Jite took over the headship of Agbai’s family at Mkpuajakere 
because his first son, Ekekewosi died when his father was 
alive. 


And in line with Chief Zacchaeus’ version, the late Eze Israel 
Nwauche added that, “He was very enterprising but 
stubborn” Ohambele people complained about Chief Jite’s 
attitude and so demanded Chief Jite, Akaranu and Ogbuewu 
to return to Okobo their ancestral village, with their 
families.t° And, at this point, according to Chief Zacchaeus 
Chief Jite got annoyed. He and Akaranu supported by their 
brothers and wards, made “Ebom” - a sort of canoe, made 
from the trunk of floating woods, called Osisi Uruh, and then 
tied them together and crossed the Imo River and landed 
first at Marihu, and eventually moved to their ancestral 
home known then as Okobo at Ihu Ala with their wives, 
Slaves, goats and their entire household and properties. 


The Jjite and Akawor War 

Chief Akawor Okweleze had wanted Chief Jite and his 
household to stay back at the original Ihu Ala compound, 
but Chief Jite and Akaranu were said to have refused and 
later moved to the present site of Uhu Obu. The same 
tradition maintained that on Orie, and Nkwo market days, 
Jite and his people drank a lot of palm wine at “Obu” (Onu- 
Obu). On one market day, there was no wine for Chief Jite 
and Chief Akaranu at Obu to drink. Chief Akawor being the 
most senior and by tradition, as the first son, has the right of 
Ngwo-Eke (palmwine tapped on ‘Eke’ market day) and 


refused the request made by Chief Jite and Chief Akaranu to 
let them have the market day’s palm wine. He (Akawor) told 
them that “...the family right/privileges your father (Chief 
Agbai) did not possess while he was alive, you (Chief Jite) 
would not have it because it is not the right of the second 
son.” Akawor was older than his cousin (Jite). It is said that 
he was about 150 years old when he had this encounter with 
Chief Jite. History has it that Jite was born at a much later 
date. 


As a result, a quarrel ensued between these two cousins. The 
tradition stated that Chief Akawor did not know that Chief 
Jite and Chief Akaranu had prepared for war, from their new 
compound at Uhu Obu, against him and his family. And so, 
one day Chief Jite, his brothers and their wards attacked 
Chief Akawor and his household. 


Chief Akawor and his people fought back but their guns 
refused to fire (Igbu-Si-Oku). On noticing the failure of their 
guns to fire back and suffering heavy casualties the children 
of Chief Akawor and his wards fled Okobo Community to 
Lueku in Ogoni. Others went to Asa Umu Nteke, Umu Ituru 
and Azuogu. 


Chief Akawor Okobo’s dynasty collapsed after the invasion 
by Chief Jite, and his men. This marked the first internal war. 


Meanwhile, Chief Akawor was said to have been the only one 
left behind at Ihu Ala, at the ripe old age of about 150 years 
old. Chief Akawor’s children namely, Nwankwo, Kumanu, 
Wegunazu, Jibueze, Wachukwu and Adiele fled to Azuogu 
where their mother hailed from. The only ward, though an 


adopted son of Akawor that stayed behind were the 
Kagireme family (Nkwulus) who were not attacked by the 
Jites, because they, the Nkwulus, were not direct wards or 
sons of Akawor, but adopted children of Akawor’s ward, 
Wekwe; and besides, they were leaving outside Ihu Ala 
settlement. 


After this war, a source said Chief Jite came back to Ihu Ala 
to visit and sympathise with his older cousin, Chief Akawor 
who was in solitary confinement. Chief Jite invited his cousin 
Chief Akawor over to Uhu Obu which was his new 
settlement, but Chief Akawor refused. At this point, Chief Jite 
was not in a position to take over the headship of Okobo, 
because Chief Akawor was still alive and serving the deity 
Egbu as the Chief priest, being the first son, as demanded 
by tradition. 


Death of Akawor 

According to the same source, Chief Jite made another plan, 
and carrying out this plan, Chief Jite was said to have dug a 
pit big enough to take in a human being and covered it with 
palm leaves and other leaves, and made it look natural like 
ordinary ground. After this, he proceeded to invoke a juju 
which came in the form of a human being to make an offer 
to Chief Akawor. Addressing him “Nnam”, the juju pleading 
with him said, “come, let me shave and barb you as you are 
looking highly unkempt with hair covering your face and 
your moustache has covered your nose and mouth”. 


Chief Akawor who had been depressed by the loss of his 
father’s dynasty and family, accepted the offer from the 


“strange fellow”. And then the strange fellow took a wooden 
chair made by Chief Jite and placed it on top of the pit 
covered with leaves and palm leaves and asked Chief 
Akawor to sit on it so that he (a juju) could shave and barb 
Chief Akawor. According to this source, unknown to Chief 
Akawor, Chief Jite had prepared a pot filled with hot palm oil. 
As Chief Akawor sat on the wooden chair placed by the 
“strange fellow”, Chief Akawor fell in and sank into the pit. 
Then as soon as Chief Akawor sank into the pit, Chief Jite 
proceeded immediately and poured the content of the hot 
pot that was filled with palm oil on Chief Akawor who was 
inside the pit. And so, Chief Akawor died. One of these oral 
traditions claimed that Chief Akawor had an antidote and 
protection against gun shots and machete cuts, which was 
why Chief Jite resorted to killing Chief Akawor using this 
unconventional means. However, it was said Chief Jite took 
the body of his cousin, Chief Akawor and buried it at Ihu Ala 
with all traditional rites, befitting the head of Okobo Clan. 
His death marked the beginning of another dynasty in 
Umuagbai history called Jite/Agbai (Egbe). 


Jite/Agbai (Egbe) Dynasty 

After the death of Chief Akawor, Chief Jite proceded with 
Chief Akaranu his brother to set up the present Umuagbai 
dynasty. When Chief Jite and Chief Akaranu established Uhu 
Obu compounds or villages, he (Chief Jite) continued to live 
there with his brothers, sisters, his father’s wards and his 
own wards, with the exception of the Otoni. As a result of 
this development, “Egbu” the traditional deity of Okobo (or 
their “chi or god”) that was served by Akawor, the first son, 


as tradition demanded, started reacting negatively by 
taking one male child a week to feed on as there was 
nobody to serve it as demanded by custom. It would be 
recalled that according to the tradition of the people, the 
custom required the first son of each generation of Okobo to 
serve the deity, “Egbu” in the capacity of Chief priest. As a 
result of several male deaths on a weekly basis, Chief Jite 
started consultations to find out why. 


His finding revealed that he killed the first son of the land 
who had been his cousin, thereby, denying the Egbu the 
priestly service, and also defiling the land. It was this 
priestly duty Egbu was rendering to itself by taking one 
child of the Jites to assuage his anger. It was further revealed 
that for peace to return to the land, Egbu demanded that 
Chief Akawor’s children who were the grand children of 
Okweleze, the first son of Okobo, and the Chief Priest be 
brought back to serve her. 


After some resistance, and the consequent continuation of 
the male children still dying on a weekly basis, Chief Jite 
approached Chief Nwankwo Akawor and his brothers who 
escaped to Azuogu and asked them to come back. But they 
refused the appeal. While this lasted, the male children were 
still dying on a weekly basis. As a result of this situation, 
Chief Jite became so troubled that he summoned his 
maternal people of Mkpuajakere, Ohambele and other Ndoki 
people to solicit the children of his cousin, Chief Akawor for 
reconciliation with him. After much persuasion by Ndoki and 
Azuogu people, Chief Nwankwo Akawor accepted to return 
back on one condition - that he be given the headship of the 


clan including the headship of the shrine as juju priest. This 
dual position was said to be the prerogative of his father 
when he was alive. 


About these demands, oral tradition said Chief Jite pleading 
pointed out this would not be possible since the headship 
had changed hands, and as then constituted of his own 
father’s kindred. Chief Jite further pointed out that, “... your 
father’s kindred and wards were lost during the war”. As this 
negotiation was said to be going on, people were still dying. 
At this point, one other source claimed that, a poser was 
thrown to Chief Nwankwo Akawor demanding from him “. 
what do you stand to gain by watching your grandfather’s 
lineage being gradually eliminated by refusing to come back 
and serve the Egbu?” This great question was intended to 
search Akawor’s conscience and move him to have pity on 
his relations who were going through this ordeal. 


At this point, according to one oral tradition, Chief Nwankwo 
Akawor agreed to come back with his brothers because of 
the plea the Ndoki and Azuogu people made to him. He 
returned to live at Uhu Obu where Chief Jite and others were 
living, because Ihu Ala settlement had collapsed and 
became desolate. He retained his family position as the 
Chief Priest of the community; and the right to the head of a 
tiger (isi-cagu) whenever it is killed as recognition of his 
status as the first born. This right is upheld till this day. He 
forfeited the headship of the new community named 
Umuagpbai to Chief Jite. It is also worthy of note that part of 
the reconciliation agreement was the return of all Okweleze 
Okobo’s properties, including lands, raffia palm plantation 


(Aro), land, to Chief Akawor’s family. These items of property 
were shared among Chief Jite’s family members when Chief 
Akawor’s children had gone into exile in Azuogu. It is 
important to mention that Nkwulu Kagireme, the adopted 
ward of Wekwe of Akawor who stayed behind, gave a 
detailed account of how Chief Akawor’s properties were 
shared among Chief Jite’s family or kindred. This singular act 
came to endear Nkwulu’s family to Chief Akawor family from 
then till date. 


Chief Nwankwo Akawor lived and died in Uhu Obu, but was 
buried at Ihu Ala near his father as he wished. After the 
subsequent establishment of Agbai dynasty, Chief Jite and 
Chief Nwankwo Akawor Okweleze conducted the traditional 
cleansing of the community now known as Umuagbai. This is 
of particular importance, because of the need to appease 
the gods for the killing of Akawor the Chief Priestand head of 
Okobo Clan. It was after this exercise that Chief Jite 
established the “Isi Ama” deity opposite Uhu Obu. The deity 
is separated by the main road when this road was 
constructed in 1941. The Isi Ama served then as the spiritual 
head of Agbai while the Egbu deity at Ihu Ala served as the 
spiritual head of Okobo and by extension, of Umuagbai as 
the Egbu deity was regarded as being superior to the Isi 
Ama deity. The Egbu deity was said to be a woman spirit 
who came from Bonny (lIbani). Working in league with Egbu 
were Otuburu of AzZuogu and Okparaku of Obeaku. These 
deities went to war together and related much. 


Akaranu Dynasty (Abam) 


As established historically, Akaranu was the third son of 
Agbai (Egbe), coming after Ekekewosi, and Jite. His mother 
was Nwanyinta. Akaranu had three sons - Adiga, Ekeke, and 
Nwankwo. He had a brother called Ogbuewu. Akaranu, 
Ogbuewu and their brother Jite relocated from Ihu Ala to Uhu 
Obu when the two brothers came back from Mkpuajakere, 
(Ohambele). A dispute ensued between Jite and Akaranu. 
The cause of the dispute was not clear; but the cause was 
likely to be Jite’s refusal to share some of the father’s (Agbai 
Egbe) properties to the brothers. This dispute eventually 
came to be popularly known or referred to as Umuagbai 
second “Civil War”. It is interesting to note that the result of 
Umuagbai second “Civil War” was the migration of Akaranu 
and his followers out of Uhu Obu in about the 17th century 
when this took place. This migration resulted in the 
beginning of Akaranu dynasty. Akaranu and his followers 
had settled within the territory as their new habitat which 
was still within the same length and breadth of Umuagbail 
Town. 


In this new habitat called “Abam,” the series of rulers of 
Abam, Umuagbai came from Akaranu family. It is interesting 
to add that Akaranu dynasty cannot be equated to the 
position of Onyenwe-Ala of Umuagbai, which had been in 
existence before the migration of Akaranu and his followers 
took place. The subordination of Akaranu dynasty to the 
position of Onyenwe-Ala had to do with the fact that the 
movement of Akaranu and his followers out of Uhu Obu 
resulted in a change of location within the same territory of 
Umuagbai. Commenting on this type of migration as 


identified as being the reason behind the subordination of 
Akaranu dynasty to those of Okweleze and Jite Agbai (Egbe), 
A. E Afigbo (cited in Ejituwu (eds) 1988:66) had the 
following words to say: “Movement that merely results in a 
change of location within the same settlement would be 
tertiary movement.” 2 The point being made is that if this 
migration had been a primary movement which contrasts 
with tertiary movement, the case of Akaranu Dynasty being 
subordinate to Jite Agbai dynasty or even the Okweleze 
dynasty which came to be the first dynasty would not have 
risen, which Afigbo sees as movement of person or persons 
from an existing settlement to a virgin settlement for the 
purpose of settlement.!° It needs to emphasized that in 
Spite of this subordination, Oha Obu and Abam are of the 
Same community. 


Development within the Dynasties 

The development that occurred during the _ pre-colonial 
times had to do with the maintenance of social order 
through the checking of taboos which when violated was 
met with consequences. 


Commenting on making bad medicine as a social taboo, 
C.T.C. Ennals had this to say,”The usual punishment was 
death by hanging, though at Umuagbai, one Nnoram of Umu 
Ulozuru (extended family was drowned for the offence 
(1934:49). Some of these taboos included; incest, murder, 
theft, adultery, and making bad medicine (witchcraft). The 
key point to note from the statement of C.T.C. Ennals is that 
there was urgent need to infuse moral rectitude through 


social taboos that helped to inculcate moral sense and foster 
social order during the pre-colonial times through the help 
of those who were known in the area. This view agrees with 
Andah Bassey when he said, “The fact of being bound to the 
land and close kin serving as police, were strong deterrents 
to heinous crime in pre-colonial times in many African 
societies” (1988:150). 


Moreso, according to Orugbani, “By an order in the council, 
the protectorate was extended over the hinterland and 
renamed the Niger Coast Protectorate in 1893."12 Indeed, 
this extension over the hinterland also covered Umuagbai 
Town, given the fact that Umuagbai was not part of the Oil 
Rivers Protectorate that existed before 1893. This extension 
over the hinterland resulted in many signing the 
Protectorate Treaty between the British and some hinterland 
towns as was the case with riverine communities which 
came to be “City-States” during the period of the Oil Rivers 
Protectorate. One of these hinterland towns was Umuagbai, 
which is dated back to 1898 with the signing of the 
Protectorate Treaty between Umuagbai and the British (see 
Appendix 3) Two years later into the 20th century and until 
2000, was a period during which Godwin Nwauche, Nwa- 
Adah and Eze Israel Nwauche both of original Okobo stock 
traced from Agbai to Jite, emerged as rulers of Umuagbai 
Town. 





Z 


Plate 7: Monument of Chief Godwin Nwauche (Nta) 


Some of the development which took place during this 
period of reign of father and son, Chief Godwin Nwauche and 
Eze Israel Nwauche centres on the following: 


POSTAL AGENCY 


This was built by the community in 1962 and was 
supervised by one Mr. lyalla who lived at Uhu Akawor, 
assisted by Mr. Nwagbara Okere. The Age _ Grades 
participated in the construction. The Postal Agency is built 
on the land belonging to Umu Nwada family. Umu Ekekewosi 
is on the right side of the land, but on its left is the site of 
the Isi Ama deity. 


However, an ancient feeder road called Uzo Isi Ama and 
close to Anyaugu compound, is close to the Postal Agency. 


POLICE STATION 


The Police Station was built in 1964 but commissioned in 
1965 by late and first indigenous Inspector General of 


Police, Louis Edet. The police station was built by the Federal 
Government of Nigeria and the contractor was O.C. Ememe 
from Asa. It was built to promote security of lives and 
property. It had all facilities - wireless, residential 
accommodation, a recreational hall, detention/charge room 
and a power generator set attached to it. There was also a 
large football field which served as a parade ground. 


COMMUNITY SECONDARY SCHOOL, 


UMUAGBAI 


The school was built by late (Hon) Eze 1.0. Nwauche in 1965. 
He built the college to bring education closer to the indigent 
people of the community, which today is known as 
Government Secondary School. It was in recognition of this 
that prompted Umu Akawor and Umu Nwankwulu Chiefs - 
Zacchaeus Nna Nwankwo and Chief Ekpo Dike respectively, 
to write requesting to be in the employ of the schools years 
back (See appendix 4). 


THE DISPENSARY AND MATERNITY 


The dispensary and maternity were built by the communities 
in the early 1960s, the land was donated by late Chief 
Desmond Ekeke and late Chief Ziddwin Nwankwo Amachi 
respectively, all of Unu Ezike of Akaranu (Abam). 





Plate 9: The Dispensary Building 


Both maternity and dispensary were supervised by a man 
from Obohia during construction. Other developments that 
occurred included, Umuagbai-Akwete Bridge and the 
building of the Methodist Church, building of the first house 


with stairs, award of scholarships geared towards enhancing 
manpower development of the area, were recorded. 
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Plate 10: Lateral view of the first building with stairs 
standing as a relic of the town’s history of building, was built 
in 1956 


Others included building a good internal road network as 
well as feeder roads which connected other surrounding 
Ndoki villages in addition to the opening of more feeder 
roads constructed by the defunct Directorate of Food, Roads 
and Rural Infrastructure (DFRRI), as well as a water scheme 
with equipped pumping station. The 21st century saw the 
emergence of Chief Nwuche Igwe Nwuche as Onyenwe-Ala 
of Umuagbai in 2002; he also is a descendant of the Jite 
Agbai (Egbe). Other developments that have taken place so 
far also include the building of Umuagbai Modern Primary 
Health Centre in 2010, the Model Primary School, the 
rehabilitation of the town market, etc. 
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Plate 11: Umuagbai Modern Primary Health Center 
The Period of Interregnum in 
Umuagbal Town. 

The ancient town of Umuagbai has had three known regency 
administrations. The first period of the regency 
administration occurred after the death of Chief Jite, his 
brother Chuta took over the headship of Umuagbai Town 
(from his late brother Chief Jite) about the 19th century. The 
leadership vacuum at this point in the history of Umuagbail 
occurred when Chief Nwankwo Kumanu refused to be the 
head of the village after the death of Chief Chuta. Chief 
Nwankwo Kumanu Akawor’s refusal was due to this 
argument that: 


The Offor establishing Umuagbai was at Isi Ama as 
established by Chief Jite, and his own father’s Offor was at 
Ihu Ala at Obu-Ochie. Therefore, the headship of Umuagbai 
village should be from Offor holders - that is Agbai (Jite) 
lineage. 


This account also claimed that when Chief Kumanu declined 
the offer, Chief Okoro Ebee was called to take up the 
position of the head of Umuagbai, but in a similar manner, 
Chief Okoro Ebee also rebuffed this important responsibility. 
At this point, it was said that Chief Okoro exacerbated the 
situation by declaring that “...the person who will head the 
village must be somebody that will face Isi Ama shrine of Jite 
which they worshipped at the time and made Sacrifices to it. 
Okoro lived by the periphery of the village” (oral testimony 
of late Chief Zacchaeus Nwankwo and Achonna Nwankwo) 


First Regency 

At this point, the people of Umuagbai were said to have 
consulted and asked Chief Ekekeugbo to act as regent of the 
community about the late 19th century. He acted in this 
Capacity until the establishment of the warrant Chiefs by the 
British Council, under the watchful eyes of John Stein, acting 
District Officer with Prince Albert Jaja serving as Native 
Political Agent and Interpreter. However, at the coronation of 
late Chief Nwauche Godwin Nwa-Adah, as the paramount 
ruler of Umuagbai, Chief Ekekeugbo gave up his position as 
the regent of Umuagbai Town. 


Chief Ekekeugbo, if he were the dishonest type, would have 
taken up the position of the paramount ruler of Umuagbai 
when the British authorities asked him to assume the 
leadership of the community. But instead of jumping at the 
opportunity, Chief Ekekeugbo sternly refused the position, 
insisting that he was not a direct son of the founder of the 
community. The same source said that Chief Ekekeugbo in 


the company of his in-law, late Chief Dike Eke Nwagbara and 
the white man, the District Commissioner and_ his 
interpreter, went to search for the rightful person to occupy 
the position. Chief Ekekeugbo took the white man to Uhu 
Obu where he met De Akawor (Jnr) Jite (first son of Chief Jite, 
father of Nnanta and Akarahu-nta(Ntakanta) and asked him 
to come up and take the position of the paramount ruler of 
Umuagbai. 


However, De Akawor (Jnr) Jite refused this offer with the 
reasons that he had no wife as a result of the death of his 
wife and he had hernia at that time. He in turn, sent for his 
brother’s son, a young and dynamic person known as 
Nwauche (Nta). Nwauche (Nta) was in the forest looking for 
timber to carve a canoe when the message got to him 
through an emissary that he was wanted urgently by the 
community; he returned. On his return, Nwauche (Nta) was 
presented by Akawor (Jnr) Jite (as he was called then) to the 
white man and the Opobo prince in the presence of Chief 
Ekekeugbo and the entire Umuagbai community as their 
paramount ruler. He occupied this position until his death in 
1979. 


Second Regency (Akaranu Regency) 

The second regency phase was after the death of Chief 
Nwankwo Ekeke (also known as Popo Adidi) of Uhu Obu 
Akaranu (Abam). After the death of Chief Nwankwo Ekeke, 
Chief Nnantah Akata Onyeche was called upon to be the 
regent at Akaranu (Abam). The Akaranu regency period 
started with Chief Nnantah Onyeche in 1959 when Nwankwo 


Ekeke died. He continued until 1973 when the first son of 
Ekeke Akawor in the person of Chief Eli Akawor was made 
the paramount ruler of Akaranu (Abam). 


Third Regency 

The third regency occurred after the death of late Eze Israel 
Okere Nwauche in the year 2000, Chief Nwankwo Nwankwo 
of Unu Akawor and the nephew of the late Eze Nwauche, in 
consultation with the Mbichiriezi of Umuagbai, and following 
past precedent, nominated Chief Akara Nwagbara 
Ekekeugbo as head of the people of Umuagbai. He acted in 
the capacity of a regent until the year 2002, when the 
present paramount ruler Chief Nwuche Igwe Nwuche of Umu 
Nwa-Adah (a direct descendant of Jite), was selected and 
crowned as the head of the village. 


However, an Onyenwe-Ala tree reveals its dynamic nature to 
a large extent as the community evolved without being 
antagonistic about the claim that Umu Ulozuru kindred is 
where its paramount ruler comes from which has been from 
father to son with a paradigm shift at some point in time in 
its history - basically referring to up until the death of 
Akawor which is still within the families of those having a 
common descent that can be traced to where its predecessor 
hailed from. 


INSTALLATION OF ONYENWE-ALA 

The process of crowning a paramount ruler of Umuagbai 
Town which is now titled “Onyenwe-Ala” has a defined way 
that is well-known among the people. On that occasion and 
following historical/ancestral precedent, a direct descendant 


of Akawor-Okweleze superintends over every installation of 
the Onyenwe-Ala, which is where the Chief Priest comes 
from. In the last installation of the present Onyenwe-Ala, and 
in fulfilment of his traditional obligation as the Chief Priest, 
Chief Nwankwo Nwankwo presided over the installation of 
the present Onyenwe-Ala just like his granddad did during 
the colonial era at the installation of the late Chief Godwin 
Nwuche. It should be recalled that both families are of the 
same lineage of Okobo(Okweleze and Agbai). 


As soon as a person has been chosen to be the “Onyenwe- 
Ala” in line with the tradition and custom of Umuagbai, the 
chiefs in their traditional attire would arrive and take their 
seat at the Umuagbai Chiefs’ Chambers - Obu-N' gbala.After 
the chiefs take their respective seats, the entertainment 
known as “Onu Biala” which means “you people are 
welcome”, takes centre-stage. Placed before the Council of 
Chiefs included; one bottle of local gin (kai-kai), one jar of 
fresh sweet palm wine, one sizable plate of oil bean salad 
called “Uba” mixed with dried fish not kanda, others include 
one plate of garden egg, kolanut with alligator pepper, one 
large dried fish. The second stage of the installation requires 
two bottles of Seaman’s Aromatic Schnapps, local gin called 
“kai-kai”, jars of fresh palm wine, four or two bottles of large 
stout, two large dried fish, a full plate of garden egg, kola 
nut with “okwa oso” and alligator pepper. 


This is usually done with the presentation of a cow which 
comes under strict examination aimed at ascertaining the 
condition of the cow alongside other items presented. If such 
an inspection falls below expectation, the presenter or host 


in turn presents an amount of money that would be agreed 
upon depending on the size and health or an outright 
rejection if the need arises. The family from where the 
Onyenwe-Ala Umuagbai would be crowned, provides the 
installation attire and crown among others. 


The regalia shall depict the prestige and culture of the 
Umuagbais. Failure to do so could result in rejection; this 
explains the need for the family from where such a person is 
chosen, to be called upon during the planning and purchase 
in order to ascertain that which could be accepted or 
rejected. If everything is accepted in line with the custom of 
the Umuagbai people, it paves the way for the installation 
and the placing of the crown on the head of the chosen 
Onyenwe-Ala. This is done_ collectively by the 
representatives of the three kindreds - Umu Ulozuru,Umu 
Okoma, and Umu Akaranu. After the crowning ceremony, the 
newly crowned Onyenwe-Ala Umuagbai is accompanied by 
the dancers who performed at the venue of his installation, 
to his palace, whereas the Chiefs- In-Council retire to Obu 
N’gbala for refreshment. Two different stages after the initial 
refreshment as listed above are performed according to the 
underlisted items: 


First Stage: 


Two nkpirisi azu (fish) 

Two jars of palm wine 

Two cartons of beer 

Two bottles of kai-kai 

Two crates of soft drink 

Two bottles of large or four bottles of small stout 
Kolanut and garden egg 


Second Stage: 


« One bottle Seaman’s Aromatic Schnapps 
e One local gin (Kai-Kai) 

e One crate of soft drink 

e One jar of palm wine 

e One or two bottle of Small Stout beer 

e One carton of Star or Gulder beer 


At the inception of the community, dating back to the pre- 
colonial era, history has revealed that there are two lineages 
from where Onyenwe-Ala is derived from. These are namely: 
the descendants of Okweleze and Agbai respectively. 


The Organization and Administration 


of Umuagbai Town. 

As regards the organization and administration of 
Umuagbai, Ennals maintained that the indigenous 
organization of the clan is similar to that of all Igbo 
communities and rests on the village council as a basis.8 
One such similarity as claimed by Ennals has to do with the 
village council and age grade system. For example, the age 
grade system so characteristic of the Eastern Igbo society 
forms a part of the indigenous organization of Umuagbai 
village and in other Ndoki communities. Here again, the 
similar nature which Ennals talked about has to do with the 
absence of a centralized monarchy for the Ndoki clan, as the 
constituent villages that make up the clan is clearly 
administered by a paramount ruler and council as with the 
case of Umuagbai village which had won its position by 
being a descendant from a known forebear through a series 
of links traced to its forebear, Okobo. In the words of Ennals, 


“The personnel of this council is composed of the family 
heads”.2 Andah in his discussion of the political organization 
of the Igbos, echoed Ennals in these words: “They had well- 
defined councils comprising a corporation of important 
elders and authority was vested in the senior representative 
of the lineage”.13 The only difference is that there was a 
paramount ruler in charge of the town. But the village 
council and the age-grade system form a part of the 
organization and administration of the town. 


Apart from this village council and age-grade system, the 
indigenous judicial system can be likened to the 
westernized system of seeking justice by an aggrieved 
person or group of persons. It is undocumented, but it has 
stood the test of time. The summoning is made by the 
aggrieved person or persons before the compound head, the 
council of chiefs, or any other notable group, e.g Okonko. 
The summoning is made by the payment of a fixed amount 
of money, which covers the cost of drinks. 


The defendant responds to the summons by paying the 
Same amount as the complainant. Then a day is fixed for the 
hearing, at conclusion of which (after hearing from both 
partiesand their witnesses), judgement is passed. There are 
two main ways of doing this - the ordinary and the Ikotiko. 
The ordinary means that the aggrieved party summons, but 
the person to whom the summoning is made, reserves the 
right to fix the date and time of hearing. The next is the 
Ikotiko which is a special Summons that needs urgent 
settlement; which assures that the respondent is notified or 
called at once for the judgement. The Ikotiko is the name 


assigned to this peculiar summons; when the carved 
wooden drum is beaten, it announces an emergency. It must 
be stated here that summoning by Ikotiko is costlier than 
the ordinary. Slaves and and their descendants don’t beat 
the drum initiating the Ikotiko summons. 


The Ikotiko drum does not only announce summons but also 
emergency situations in the community that require urgent 
attention or discussion. What differentiates the two is that 
the former (Summons) is done by paying a certain amount to 
initiate or invite the other for the summons while the latter 
carries no levy. Respondents to both are _ handled 
expeditiously, though for summons, no time-line is fixed for 
the hearing or conclusion. 
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CHAPTER 4 


Political History: Compound Communities 


Umuagbai Town has been, and is - as all towns and villages 
of Ndoki - made up of compound communities. According to 
C.T.C. Ennals’ account, there are twenty-one of such 
communities. Each of these compound communities was 
identified with its kindred, namely; Umu Ulozuru, Umu 
Nwada-Okoma and Umu Akaranu. This is to say that each 
kindred has its compound communities. For example, the 
number of compound communities listed by C.T.C Ennals 
under Umu Ulozoru included such compound communities 
as Uhu Obu, Umu Onwanne, Umu Akawor, Akarahu- 
Anyaugu, Ehuruiwe, Okoma, Umu Nwa-Ogu, Umu Nwankpa, 
Umu Okoro. 


The origin of these compound communities under Umu 
Ulozuru, Umu Nwa-Adah-Okoma and Akaranu amongst 
several reasons, are mainly due to tertiary movements. 
These are movements that merely resulted in a change of 
location within the same settlement according to Afigbo 
(cited in Ejituwu (eds) 1997:66). As a result of these 
movements, such emergent compound communities (with 
the exception of Umu Nwankwulu and Umu Akarahu- 
Anyaugu), were drawn from the same ancestral settlement 
(Umuagbai), and were named after their ancestors who lived 
in time past. It should be noted that of all the compounds 
covered by the Intelligence Report, two have become 
extinct. These are Okoma and Umu Nwankpa, and this was 


because of deaths and the inability to reproduce offspring to 
ensure their continuity. 


Uhu Nwa-Adah (Uhu Obu) 

The Uhu Obu traditions believed that there are three 
compounds that made up Uhu Obu. These included Umu 
Nwa-Adah, Umu Chuta and UmuNgah.jite is the father 
ofUmuNwa-Adah. Nwa-Adah gave birth toWowo, Akara, and 
Nwuche. This compound had no dispersal centre. This means 
that this compound did not experience any secondary 
movement. As Afigbo put it,” Movement from one settlement 
to another existing and neighbouring settlement would 
account as secondary movement.”! This compound has its 
origin in Uhu Obu, where Nwa-Adah had lived alongside his 
father in the same Uhu Obu. The headship of this compound 
revolves around the children and grand-children of late of 
Eze Israel Okere Nwauche and Igwe Nwauche. Both Eze 
Israel Okere Nwauche and Igwe Nwuche were children of Eze 
Godwin Nwauche, a former paramount ruler of Umuagbai. 


Table 5: Family Tree of Jite Agbai 
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Table 6: Family Tree of Umu Nwa-Adah 


FAMILY TREE OF UMU NWA-ADAH 


Nwa-Adah 


L\akawor (Nta) A\akara A\wowo Z\nwuche-Nta 


A\israel A\\gwe 


Besides Umu Nwa-Adah, Umu Ngah as part of Uhu Obu, as 
identified by C.T.C. Ennals, falls under Umu Ulozoru kindred. 
Like Umu Nwa-Adah, this compound derived its name from 
its forebear who was believed to be an adopted son of Jite. 
As its family tree reveals: 

Table 7: Family Tree of Umu Ngah. 


FAMILY TREE OF UMU NGAH 
Ngah 


LXEze L\Ekeke 


Z\Gordon ZLAOkere ZX\Nwankpa Z\aAkara Ogboji Z\Festus 


ZXishmael 


ZX james ZAnwuche 


Supporting this piece of information, one informant had the 
following words to say of Ngah and the trust reposed in him 
as a ward of Jite: 


The name, Ngah in our native tongue means somebody who can 
go and come. The ‘father’ Jite was using him to go on errands to 


buy slaves and he was good at this.2 


As could be gleaned from the above statement, it is true that 
Jite was not the actual biological father of Ngah. In other 
words, Ngah was an adopted child of Jite. Ngah had two 
sons, Eze and Ekeke. 


Umu Onwanne 

This compound derived its existence from Onwanne who late 
Eze Israel Okere Nwauche said was “a ward of Agbai”. 
However, another informant, a member of this compound, 
gave a different version, claiming that Onwanne was given 
this place by Jite to avert any attack on him when Onyeche 
deserted him and joined forces with Akaranu. This later oral 
tradition was upheld by yet another informant who noted: 
“In any community theremust be a head warrior who 
Superintend over other warriors particularly, against 
external aggression”. > 


From this tradition, certain important points could be 
deduced. One; Onwanne, the forbear of this compound was 
a strong man in those days. Two; the pre-colonial Umuagbai 
compounds were very security-conscious and was planned 
in such a way to ward off invaders. Three; the emergence of 
this compound was due to the accord reached between 
Onwanne and Jite. And four; it would be imputed that Jite 
was a kind-hearted, benevolent and wise individual. 


This compound has been sustained since pre-colonial times 
by the descendants of Onwanne who can be traced from his 
three children. As its compound family-tree shows below. 


Table 8: Family Tree of Onwanne 


FAMILY TREE OF ONWANNE 


ZX\kurranu ZXodum Zvegu 


ZANwaiyaa (House Son) 


| Adopted 





ZX akarahu 
ZXNna 
L\kumanu LvEkeke LANwagpara 
Zdokere Znwamuv LNatabala Z\Nwagbare 
Z\samvel | L\Moses lA Felix, ZyFelix | | | 
ZN seremiah ZXEnoch LZddan Zdvctement LXOdoemenc LXfrancis 


Of these three children, the late Eze Israel Okere Nwauche 
reported in an unpublished paper titled “The History of 
Umuagbai-Ndoki”; “Onwanne begot Kumanu, Odum and 
Egu.”© Another informant supported the information given 
by Late Eze Israel Okere Nwauche when he also maintained 
that Onwanne’ got married and gave birth to Kumanu 
Onwanne, Odum Onwanne, Egu Onwanne.’ 


At this point, it is necessary to mention the “Usekwu” (which 
is the same thing as the “kitchen”) as a very important 
social unit within the structure of every compound 
community of Umuagbai Town. Concerning this, Chief Chidi 
Odum had this to say, “We have two kitchens in this 
compound.” This statement translated to the fact that 
amongst the three children of the forebear, only two had 
children. As it turned out, Kumanu, the first son of the 
forebear of this compound had no male child while alive but 
had a female offspring. However, he had a son referred to as 
Nwa-Azunna - in the person of Nwaiyaa, who gave birth to 
Akarahu. 


This situation therefore informed the development that there 
are two lineages; from which a chief is selected in this 
compound. This is to say that the offspring of Odum and Egu 
produce the candidates for the chieftaincy position. In other 
words, the headship of the compound Onwanne rotates 
between the children of Odum and Egu. At present, the 
Chief of Umu Onwanne is Chief Chidi Odum, the fifth in line 
in the historical establishment of Umu Onwanne compound 
community. Other Chiefs before him included those named 
here under: 

e Chief Onwanne (first Chief and founder) 

e Chief Nwagbara Egu 

e Chief Ekeke Wilson Odum 

e Chief Felix Nwagbara Atabal 


Umu Akawor 


Umu Akawor compound also belonged to Umu Ulozuru 
kindred. This is an ancestral compound in Umuagbai Town 
and it occupies a senior status because the forebear of this 
compound was Okweleze who was the first son of Okobo. 
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Plate 12: Chief Zacchaeus Nwankwo, a descendant of 
Okweleze who lived from 1900-1985 


Table 9: Family Tree of Umu Akawor 


FAMILY TREE OF UMU AKAWOR 


Z\Nwankwo AJibueze ZA\Adiele AWWekwe 
Z\kKumanu Z\€gunahu | Z\Nwachukwu 
[ Ackeketem 
Z\Kumanu 





Amathias AElechi 
AXOgbonna (Adopted) ted 


Adopte 
Z\Abara 


Z\Onyeokoro ANwele AUkanye 
ASinwabionstial A\thiemeneme an 


Addiele A 
Nwogb AAk 
A\Nwankwo = agit 
Nwideko A\lwe 
A\Nna A\Monday AEnyinna AChile Okere 


The family tree shows that Umu Akawor originated from 
Okweleze suggesting that it had no homeland outside 
Umuagbai. As C.T.C Ennals puts it, “Okobo had two sons 
Okweleze and Agbai.” The compound was not named after 


Okweleze; rather it was named after his son, Akawor. Chief 
Jite asked Umu Akawor to move from Uhu Obu, the cluster 
settlement where they had all lived, to their present site, in 
front of Ihu Ala (ObuOchie). Of the descendants of Akawor, 
the family of Jibueze emigrated from Akawor compound, 
Umuagbai to Umu Ituru Asa in present-day Ukwa-East Local 
Government Area in Abia State. The only surviving direct 
descendents of Akawor Okweleze in Umu Akawor compound 
are the children of Nwankwo Kumanu and Akoma Jibueze 
Akawor. These included the children of Nna, Monday, 
Enyinna, and Chile Nwankwo who are direct descendants of 
Nwankwo Kumanu and the headship of this compound 
rotates among these children and those of Monday Akoma 
only. 


Past Chiefs of Uhu Akawor and Time 


of Rulership 
e Chief Nwankwo Akawor (17th - 18th Century) 
e Chief Kumanu Akawor (18th - 19th Century) 
e Chief Nwankwo Kumanu (died in 1960 at about 111 
years old) 
e Chief Zacchaeus Nwankwo (1962 - 1985) 
« Chief Monday Nwankwo (1987 - 1994) 
e Chief Nwankwo Nwankwo (1996 - 


Umu Akarahu-Anyaugu 

Umu Akarahu-Anyaugu is one of the compound communities 
that makes up Umu Ulozoru kindred; and about the origin of 
this compound, the late Eze Israel Okere Nwauche had the 
following words to Say: 


The man named Akarahu-Anyaugu, the founder of this compound 
community was a ward of Jite. He was exchanged at Egberu on 


trade by barter by Jite in exchange for goats, sheep, yam etc.8 


This means that Umu Akarahu-Anyaugu originated from 
Egberu town in the present-day Oyigbo Local Government in 
Rivers State. As a result of this, there has been a visible 
relationship between them and the Egberu people of Oyigbo 
Local Government Area till date. At the time he came to 
Umuagpbai, he was attached to the Ebee Jite household. 


Table 10: Family Tree of Akarahu Anyaugu. 
FAMILY TREE OF AKARAHU ANYAUGU 
Akarahu Anyaugu 
AAkara 
ANwulu 


Z\Nna 


A\Jonah 4\Mark 


As it was the case with the other compounds, this compound 
is named after Akarahu-Anyaugu. 


Umu Ehuruiwe 

Umu Ehuruiwe is one of the compounds in Umuagbai Town, 
and constitutes also a part of the Umu Ulozuru kindred. This 
compound was named after the first settler, Enuruiwe who 
was described as an adopted son of Jite. 


Table 11: Family Tree of Ehuruiwe 


FAMILY TREE OF EHURUIWE 


Ehuruiwe 


LA\iwe Z\ukwunta Zogbuiso 


Z\Nwagbara 


Z\ayanwoko LXEkeke LZ\Abel 


Z\Apollos LZXokoro 


The Late Eze Israel Nwauche reported that both Ehuruiwe 
and Akarahu-Anyaugu were attached to the Ebee Jjite 
household / kitchen when they came. 9% Hence the 
compounds - Okoro, Ehuruiwe and Akarahu-Anyaugu are 
referred to as Umu-Nne-Ato Uhu-Oli - meaning “three 
brothers of the one compound”. Uhu Akawor compound is 
between the three compounds for historical reasons. 
Ehuruiwe was given a piece of land as his compound near 
Uhu Okoro Compound. The only surviving child of Ehnuruiwe 
who lived in the compound was believed to be Nna Iwe. The 
children of Nna Ilwe head the compound. The last Chief was 
Chief Nna Iwe (Jnr.) a cousin of the late Godwin Nwauche Nta 
Nwa-Adah. The mother of the late Nwauche Nta, Nwaeziada, 
hailed from Uhu Ehuruiwe compound. However, Ogbuiso’s 
son Nwagbara, left their ancestral compound (Ehuruiwe) 
with his children Anyawoko, Ekeke and Abel to their present 
settlement - a land given to them by Onwanne Compound. 


Umu Nworgu 


The Umu Nworgu descended from Agbai. Agbai gave birth to 
Ogbuewu who was a brother of Akaranu. Ogbuewu formed 
part of the Akaranu clique. Both Akaranu and Ogbuewu were 
of the same mother, Nwanyinta. He, (OQgbuewu) supported 
Akaranu during the conflict that ensued between Akaranu 
and jite. This means that Ogbuewu originated from Uhu 
Obu. 


Indeed, according to late Eze Isreal Nwauche, "the Uhu 
Nworgu came from Akaranu.”!2 This point can be 
understood from the position that Ogbuewu, the father of 
Nworgu was of Akaranu. 


Table 12: Family Tree of Nworgu. 


FAMILY TREE OF NWORGU 


Ogbuewu 


ZAnworgu 


Z\tkenne Z\anwucha 
| 


hig 


Z\akarahu  ZAkumanu Awe a, 6 Armes 


Igwe Ekenne 
Ekenne Nwagbo 


Archibold mca, 


nie 


Ogbuewu gave birth to Nworgu from where they derived 
their compound name. Nworgu gave birth to Ekenne and 
Anwucha. Ekenne gave birth to Akaranu, Kumanu, Okeregbe 
and Jeremiah. Anwucha gave birth to Chief Onyeukwu. 
Onyeukwu gave birth to Nwankwo. Nwankwo gave birth to 
Cornelius Onyeukwu. Both Ekenne and Anwucha are 


brothers; the proposition here is that chieftaincy rotates 
between the descendants of Ekenne and Anwucha. 


Umu Otoni 

The compound is named after its founder, Otoni, Umu Otoni 
Compound, according to the traditions of Umuagbai. They 
are the aborigines. The other name for Umu Otoni was Umu 
Ezeoha. The original place of settlement of Umu Otoni was 
on a piece of land called Mini-Mgbahunta, where the burnt 
brick used in the building of the Methodist Church, 
Umuagbai, was obtained. With regard to the origin of Umu 
Otoni, Chihor Martin Nworgu maintained that “Otoni arrived 
from the Central Delta.”4! The Otoni tradition is also in 
accord with Chihor Martin Nwogu’s submission on the 
original home of the Otonis. The Otoni tradition had claimed 
that they suspected that Otoni migrated from present-day 
Bayelsa State.12 This tradition which points to Bayelsa, 
tended to agree with the Central Delta tradition, though no 
name of any specific place of origin was mentioned. 


However, in the face of the conflicting claims, the claim of 
Central Delta origins appears to be out of place. The point 
being made here is that such claim to Central Delta origins 
has little or no historical backing. This claim has no 
remarkable semblance in language or the customs of the 
Otonis and the people of the Central Delta. 


At this point, it should be noted that the Intelligence Report 
of the colonial officer, C.T.C. Ennals, did not record Umu 
Otoni as a compound community. This is probably the case 
as he depended on Okobo kindred. The Umu Otoni did not 


receive any mention, probably because the protective treaty 
of 1898 (see appendix 5) which had among others, Chief 
Ekeke Otoni as a signatory, was signed on behalf of 
Umuagbai community. And the fact that the 1989 treaty 
predated the investigation carried out by C.T.C. Ennals and 
the subsequent report made in 1934, might have 
contributed greatly to the eclipse of the Otoni compound 
history. 


But also, of significance is the fact that the Umuagbai 
traditions also claimed that an increase in population does 
not necessarily result in the creation of a new compound. 
Hence, the conjecture that Ennals’ reliance on Okobo 
kindred drawing up the list of compounds was probably 
responsible for its omission is less likely to be tenable. 


Whatever was the case for its omission or early creation, the 
Otoni compound eventually came to be a historical fact. This 
compound is made up of three kitchens known as “Usekwu”. 
They are namely; Nna, Nwachukwu and Okere, as its family 
tree reveals below: 


Table 13: Family of Otoni 


FAMILY TREE OF OTONI 


Otoni 


ZXnna AN Nwachukwu L\okere 


Z\Nnanna Z\Friday LXaguma Siete Eaiiwankwo sunna 


Nwankwo Emmanuel Vidal 


Z\nna Lvgjike 


L\Chijioke Z\okorogwo Z\Sampson 


And naturally so, the headship of this compound community 
rotates among the three kitchens. The tradition of origin also 
claimed there was some sort of migration out of their 
ancestral homeland, Umuagbai. This happened during the 
fourth reign of Jite Agbai (Egbe) about the 17th century. The 
Umu Otoni traditions claimed that its problems started when 
Jite the son of Agbai wanted to establish a shrine at Isi Ama 
after he was barred from making sacrifices at the original 
shrine (Egbu). Jite, though a warrior, devised another means 
of achieving his aim, Knowing fully well that he could not 
contend with the Otoni in warfare. Accordingly, when Jite 
succeeded in setting up the Isi Ama shrine, and performing 
the sacrifice, he was said to have lured the Otonis out for a 
test of their physical strength and eventually decimated the 
Otonis. It was said that the Umu Otoni lost many of their 
warriors in death as a result and the remaining ones were 
forced to flee to Kala-lbiama, Bonny and Ngwa amongst 
other towns, to take refuge. However, not all of them left 
Umuagbai as this would have meant the closure of this 


compound community. Thus the Otoni tradition added that 
the remaining Otoni gave birth to Okere, Nna and 
Nwachukwu.!3 


Umu Okoro 

The Okoro tradition claims that the Uhu Okoro compound 
was named after Okoro, the son of Ebee. 14 Since Ebee was 
the son of Jite, this suggests that there was no dispersal from 
where the Okoro compound migrated from, other than Uhu 
Obu, Umuagbai. This position appeared more credible as a 
result of the affinity between Ebee and Jite. It was based on 
such affinity that Ebee was allocated a piece land adjacent 
to the stretch of land belonging to his uncle’s child 
Ekekewosi, and till today they are still there They also own a 
stream called Mini-Nta De Okoro which is still in existence till 
date. 


This compound settlement increased in population as time 
went by. This may be due to the fact that Okoro had his own 
children who were Akara and Egu. And of these two, Egu 
became a Chief. After the death of Chief Egu, Nna Nwankwo 
was asked to represent the Okoro compound in the Council 
of Chiefs since there was no direct son or descendant of 
Okoro. Chief Nna Nwankwo is of Ekeke lineage, and is 
generally believed that the Ekeke lineage of Uhu Okoro are 
wards of Okoro. 


Table 14: Family Tree of Umu Okoro 


FAMILY TREE OF UMU OKORO 


Ebee 


A\Okoro A\Ekeke 


AEgu AAkara A\Rogers (Adopted) 


AAkarahu = ANwankwo 


The last Chief of this compound settlement was Chief Nna 
Nwankwo, father of Achonna Nwankwo. He ruled as head of 
the compound after the death of Chief Egu. Egu had no male 
child and so the headship of this compound settlement is 
now left to the families of Akara and Ekeke; though the 
latter is an adopted son of Okoro. However, it should be 
noted that though Egu had no male child, he had a step-son 
in. Onyenweuwa. One informant had maintained that 
Onyenweuwa’s mother begot Onyenweuwa in the house.14 
The Okoro tradition did not differ from this, as it maintained 
that Onyenweuwa (Daniel Egu) as mentioned before is the 
son of Peninnah Egu, daughter of Egu Nwannedia Okoro.!> 


Umu Nwankwulu 

Like the case of Akarahu-Anyaugu compound whose 
forebear came from Egberu, Umu Nwankwulu is believed to 
have migrated from another community - Mboli (presently 
known as Eleme). Uhu Akawor compound provided 
accommodation for the Umu Nwankwulu and_ they 
eventually became a constituent compound in Umuagbai 
community. This migration from Mboli was made possible 


through Wekwe who was an adopted son of Chief Akawor 
Okweleze. The Umuagbai traditions maintained that Wekwe 
captured Kagireme, the progenitor of Umu Nwankwulu 
compound. It was said that Kagireme who had revealed his 
name as Kagireme, an indigene of Mboli, had escaped from 
his people for an offence of murder he committed. These 
traditions claimed that while he was on the run, Wekwe 
captured him, brought him home and handed his captive, 
Kagireme, over to his master, Chief Akawor Okweleze. 

As such, Chief Akawor according to tradition, thanked him 
and performed all the customary and traditional rites to 
receive Kagireme. Chief Akawor was said to have concluded 
with a proclamation, “He (Wekwe) did not kill his captive, 
that he, (Akawor) did not expect him to kill Kagireme” (Oral 
testimony of late Chief Zacchaeus Nwankwo and Late Chief 
Eze Israel Nwauche). Wekwe therefore lived with Kagireme 
at Abaki waterside along (Uzo) Mgboji Road. This had 
marked the first settlement of Umu Kagireme. Wekwe is 
believed to have stayed with Kagireme without a child, until 
his death. 


Then after the death of Wekwe, Chief Akawor asked 
Kagireme to succeed Wekwe as he took over his belongings. 
Chief Akawor conferred all traditional and customary rites 
that had hitherto belonged to his adopted son, Wekwe on 
Kagireme, this would explain why both families of Uhu 
Akawor and Umu Nwankwulu jointly farm on the land 
situated along Mgboji Road to the boundary mark between 
Umuagbai and Mgboji. Besides, this also explains why there 


is no boundary tree (N’lodu) on the vast land because it 
belongs to Akawor Okweleze Okobo lineage. 


After the death of Wekwe, Kagireme moved his settlement 
with the consent of Chief Akawor, to another waterside 
called Mini-Odike near the Community Secondary School. 
This waterside was also along Uzo Mgboji. This could be 
described as the second resettlement of this compound. 
After the war between Akawor and Jite and the subsequent 
peace and reconciliation agreement when Chief Akawor’s 
children returned from Azuogu (where they went into exile) 
to Uhu Obu, the children of Kagireme who were not attacked 
by Jite’s forces because they (Kagiremes) were not related to 
Akawor by blood, in a reciprocatory gesture, revealed to the 
children of Chief Akawor, how their father’s land and 
properties were shared. 


However, when the children of Akawor returned, Chief 
Nwankwo Akawor was said to have directed the children of 
Nkwulu Kagireme to move nearer to a site close to Ihu Ala at 
Obu-Ochie, he restrained them from the waterfront where 
the Egbu shrine was situated. This site is near Ogbuneke 
waterfront which is a tributary to the main Mini-Obu-Ochie, 
where the Egbu shrine is situated. It was said this third 
settlement of Kagireme descendants took place during the 
time of Chief Agbara Nkwulu. The children of Nkwulu were at 
their abode near Obu-Ochie settlement until the crisis of 
Nkwa Ihu-Abo erupted while they were there. One tradition 
maintained that the Umu Nwankwulu had a particular drum 


that had two faces and that whenever they sounded this 
drum, one person from Umuagbai would die. 


The Nkwa Uhu-Abo crisis eventually resulted in the final 
relocation of the Umu Nwankwulu to the “forest of the 
dead,” as it was the intervention of Chief Nwankwo Kumanu 
alongside Chief Nwachukwu Ekekeugbo and Chief Nwagbara 
Egu that made it possible for the land to be donated to Umu 
Nwankulu by Chief Nna Nwulu of Umu Akara Anyaugu. 


At this point some traditional rites were performed and 
according to one informant, a prayer session was held on 
that land for its final cleansing. This cleansing was 
performed by late Pastor Isaac Benneth, and in attendance 
were such personalities as Chief Nna Nwulu, Chief Nwankwo 
Kumanu, Chief Nwagbara Egu, and Chief Nwachukwu 
Ekekeugbo. Noteworthy to add that at the time of cleansing 
the land, a dead body was said to have been recovered on 
that land and was subsequently re-buried. After this 
ceremony, the descendants of Nkwulu witnessed their fourth 
and final re-settlement to the site now referred to as Umu 
Nwankwulu compound. They are the only compound 
community without an ancestral compound, as were shared 
when compound communities were being created. 


However, it should be noted that before this fourth 
resettlement, Umu Nwankwulu had been accepted as a 
compound and a part of Umuagbai, and so given a seat 
amongst the council of Mbichiriezis as the twenty-first 
compound, in order of hierarchy, and treated as Umu 
Ulozuru. kindred. It was narrated that before their 


integration, during the yearly Ekpe Dance, one Ekpe 
(masquerade) with dancers will visit Nkwulu at the Obu 
Ochie site from 


Umuagbai and the group will be fed with bush meat and 
local tombo (palm wine). This tradition stopped when they 
moved to the present compound “leased” to them by Chief 
Nna Nwulu Akara.?!> It is important to emphasize that as 
regards thesettlement of UmuNwankwulu through Uhu 
Akawor of Umuagbai which points to Mboli (now Eleme) to 
present-day Umuagbai, the Umu Nwankwulu tradition 
believed that they originated from Benin alongside Okobo. 
The thought pattern of Umuagbai Town which sees Mboli as 
the place of origin of Umu Nwankwulu compound is well 
known to the Nwankwulus. Of this awareness, Chief Samuel 
Dike had the following words to say: “We originated from 
Benin with Okobo, but unfortunately they are saying we 
originated from Ogoni (Mboli).”2® 


In spite of these variant thought patterns, the Intelligence 
Report recorded Umu Nwankulu as a distinct compound 
community (Onumara), not part of the tripartite kindred. It 
needs to be emphasized that at the time Umu Nwankwulu 
began its existence as a compound community, all lands, 
rights and compound settlements had been shared along 
the lines of the lineages of those considered as the founding 
fathers. Their acceptance into the Council of Chiefs was 
made possible through an appeal made by Chief Kumanu 
Akawor to have the son of Kagireme become a member of 
the Council of Chiefs. This was because the man who saw 


and took in Kagireme was under the guardianship of Chief 
Akawor Okweleze, and father of Chief Kumanu Akawor. Thus, 
Chief Ekeh was the first Chief from Umu Nwankwulu 
compound community to be accepted by the Council of 
Chiefs. 


Table 15: Family Tree of Umu Nwankulu 


FAMILY TREE OF UMU NWANKWULU 
Kagireme 
A\Nkwulu 
A\Agbara 
Ackeh 


A\Nwogu = A\NwankwoOku AdDike A\Nnanta 


A\Nwagbara A\Fkpo Alsaac AOkere AAkara Akeke AJacob Rachoowa 
Akaefu 
Algwe 


With regard to the head of this compound, one informant 
pointed out that: 


Chieftaincy in my own compound depends on how many children 
the father had. Ekeh had four children, Nwogu, Nwankwo, Dike 
and Ekeke Nnanta. All of these four mentioned are the real 


offspring of the founder of this compound.14 7 


At this point, it is necessary to re-iterate that all the 
compound communities considered so far belonged to Umu 
Ulozoru kindred. The other compound communities which 
are fewer in number than those that made up the Umu 
Ulozoru, constituted the Umu Nwa-Adah Okoma kindred. The 
compound communities that make up this kindred included 


Ekekeugbo, Umu Chuta, Umu Ojika, Umu Nkwebirionye 
(Ennals, 1934: appendix 25). 


Uhu Ugbo 

This compound derived its name from Ekekeugbo the 
forebear of this compound. As it concerns the person of 
Ugbo, there are two versions with regard to the origin of this 
compound. According to one oral version, Ugbo was 
believed to be the son of Agbai’s adopted son, Akereete who 
for reasons of the failure of the human memory could not be 
identified as a man or a woman. Akereete was said to be the 
parent of Ugbo. Yet, another source believed that Ugbo was 
brought into the town by a man called Nnanta Akawor Jite, 
[the son of Jite Agbai (Egbe)], while he (Ugbo) attempted to 
catch fish within the territorial waters of Umuagbai Town; 
and without knowing his name, he called him Ugbo. The 
name Ugbo may be a word used to refer to any fisherman 
who came from one of the riverine communities. This is 
likely to be the case since Ugbo was not of the Okobo or 
Agbai stock. Also viewed from another perspective, the word 
“Ugbo” which means “canoe” tended to give more 
significance to the point where the said Nnanta Akawor Jite 
met the stranger he called Ugbo. He met Ugbo at a river. 
This suggested that Ugbo was from a riverine environment. 
Though his original home is not known, there is the general 
consensus that Ugbo was the founder and ancestor of this 
compound settlement. Ugbo settled along Uzo-Mini Onwo- 
Obu originally. This is the present place where Chief 
Imegwu’s house is situated. Part of this land was owned by 


the Umu Ngah family. But as time went by, Ugbo’s family 
expanded with his two children, namely Nwulu (Wulu) and 
Ekeke and as a result, he was asked by the Council of Chiefs 
to relocate to the former compound vacated by Ekekewosi. 
This he did but left that settlement later on. 


At present, these locations originally occupied by the 
Ekekenwosis are occupied by the grand-children of Wulu 
Ugbo, being Igwe Caleb and Uju Jaja and their children. Part 
of this land was also donated by Umuchuta. As this 
compound community evolved with the passage of time, 
according to one oral tradition, Wulu and his brother, Ekeke, 
had wanted to relocate to a place called Mini-Mgbahunta 
near the Ogoni community of Okwali. 


Their reason was that the area was not big enough to 
accommodate the large family, besides they also wanted to 
have access to a good source of water. Chief Kumanu Akawor 
and the Mbichiriezi were said to have resisted the move, 
because they believed Chief Ekeke and Nwulu had 
contributed to the growth of the village. 


Apart from the fact that Chief Ekeke and Nwulu (Wulu) had 
contributed to the development of the town, another reason 
for the intervention was that he Chief Nwulu was an in-law 
to Chief Akawor. He married the daughter of Chief Nwankwo 
Akawor - Nne - who gave birth to Mmaju of Uhu Ugbo. In 
fact, the land the Uhu Ugbo occupies as their compound, is 
close to the stream of Obu Ochie where the shrine of the 
Egbu deity was situated. The tradition of the people forbade 


strangers to catch sight of the shrine of the Egbu deity. As a 
result of this, the children of Uhu Ugbo opened up a stream 
known as Mini Azu Nkoro. Again in 1952, Chief Nwankwo 
Akawor gave an additional portion to De Akpara who was a 
descendant of Wulu Ugbo where De Sunday Gbamgba still 
lives at the time of writing. Some parts of the land were 
donated by Chief Ehuruiwe and Akawor families as they are 
being occupied by the descendants’ of Peter 
Onyeuwananiya. This helped to increase the population of 
this compound community in the history of Umuagbai. 


Besides the Akawors who gave some parcels of their land to 
Uhu Ugbo, Chief Egu Okoro gave out some parts of their 
land to them as well. These parcels of land have a common 
border with the Akawors and the Nwankwonta Ekekeugbo 
kindred, where late Napoleon Okere, Benjamin and Onyeozi 
Akara are living now. It is important to re-echo here that 
Nwulu and Ekeke were the offspring of Ugbo. Both of them 
had children, who helped to increase the population of this 
compound community in its gradual development. 
Ekekeugbo who was the first Chief of this compound 
community begot Nwankwonta (named after Nwankwo 
Akawor), Nwachukwu, Nwagbara, Okere, Iroha, Ihute, 
Nwagboso, Ananaba and Wowo. 


Table 16: Family Tree of Umu Ugbo 


FAMILY TREE OF UMU UGBO 


Ugbo 


A\Nwulu A\Ekeke 








Ajeki Aigwe ANmaju AAkara 





A\Nwankwonta}| AANwagbara | A\Ananaba 
Z\Nwachukwu = ANOkere Aliroha AWowo Tuesday 


On the other hand, Nwulu Ugbo’s descendants included: 
¢ Jeki (Jaja) 


e Igwe 
e Nmaju 
e Akara 


In Umu Ugbo, the headship rotated among the children of 
Ekekeugbo. But it is not limited to the lineage of Ekeke. This 
is because, though Nwulu was the first son of Ugbo, he died 
while the father was alive, while Ekekeugbo the second son 
out-lived their father and was regarded as the first son, with 
all the rights of a first son accorded him. 


However, the descendants of Nwulu Ugbo could aspire to 
head the compound as of right. Late Elder Dan Napoleon 
Okere was approached by Ugbo compound to become the 
head of the compound after the death of Chief Okere (Yeye) 
Ekekeugbo. He declined on the grounds of ill health and lack 
of support from his cousins. 


It needs to be emphasized, that in the origin of this 
compound community, Ekekeugbo and Nwulu Ugbo are 


generally believed to be the true descendants of the 
progenitor, Ugbo. Ekekeugbo was said to be a man of 
affluence as tradition maintained that he had more wards 
and children!® so he commanded much respect among the 
ruling-class in Umuagbai in those days. 


Meanwhile, Nwulu Ugbo his brother worked for him, and 
later on separated from him to start his own trading 
activities. He bought fewer wards for himself. Amongst these 
wards was a man called Uguru Ugbo who worked tirelessly to 
enrich his master, Nwulu Ugbo. He gathered plenty of 
livestock and wards for his master. Ekekeugbo was said to 
have heard about the great industry of Uguru Ugbo the head 
ward of Nwulu Ugbo which included the buying of Erefere, 
the local shotgun from Igwenga on one of his trips. He was 
also told of the further arrangement of this head ward to buy 
a “Kurutu”; a sort of local canon for his master. 


This prompted Ekekeugbo to confront his brother, Nwulu 
Ugbo. He asked his brother why he needed a canon. To this 
question, Nwulu Ugbo replied that the compound should 
have been Umu Ugbo compound and not of Uhu Umu De 
Ekekeugbo compound. Later on, Ekekeugbo came to find out 
that Nwulu Ugbo had made arrangements to kill a cow (Ehi) 
for the Umuagbai Chiefs to own a compound named after 
him. 


Knowing that the wealth of Nwulu Ugbo was as result of the 
industry of his head ward Uguru Ugbo, Ekekeugbo reported 
him to the Umuagbai executioner and hangman, Nwuche 
Nkwocha, popularly known as Uche Nkwocha. As the 


disagreement lasted, a day came when Uguru Ugbo led his 
master’s wards to bring food for the plenty of goats and 
Sheep which were owned by Nwulu Ugbo. As he was 
returning through the Isi Ama pathway, Uche Nkwocha, the 
Umuagbai executioner, who was laying ambush for him 
confronted him, asking him to drop the Erefere as well as 
knife and follow him to his house. He chained him on the 
legs. Nwulu Ugbo appealed to him for the release of his head 
ward, but since the Chiefs in Umuagbai did not add their 
voices, Uguru Ugbo was executed. This frustrated the plans 
of Nwulu Ugbo to own a separate compound of his own. 
Hence Uhu Dee Ekekeugbo swallowed up what was planned 
to be Nwulu Ugbo’s compound. 


Umu Ekekewosi 

Umu Ekekewosi is a compound settlement in Umuagbai 
Town which was named after Ekekewosi who was the first 
son of Chief Agbai (Egbe). He was born in Ohambele town, 
an Ndoki settlement where his father, Chief Agbai (Egbe) 
sojourned after he left Okobo village as Umuagbai was then 
known. Ekekewosi being the oldest offspring among his 
siblings, who included Chief Jite, was believed to have died 
at Mkpuajakere near Ohambele, while his father, Chief Agbai 
(Egbe), the second son of Okobo was still alive. In other 
words, Ekekewosi though the first son of Agbai, died before 
his father and lost the seniority position to Jite. The 
Ekekewosi tradition claimed that their forebear had three 
sons Chibo, Uju and Nwogu. 


Being abreast of this situation, Chief Jite who took over the 
leadership of his father’s family and returned to his ancestral 
home - Umuagbai Town. The children of Ekekewosi and his 
elder brother joined him to return from Ohambele. 
Otherwise, this compound community would not have come 
into existence in Umuagbai Town. However, it was said they 
were being under the guardianship of Chief Jite. 
Corroborating this, one informant said, “They grew up under 
Jite.” 19 It was acknowledged that it was Chief Jite who gave 
the offspring of Ekekewosi a piece of land on which they 
lived as a compound settlement. This piece of land was 
opposite Uhu Obu, adjacent to the Isi Ama deity. 


The headship of this compound is rotated amongst the 
children of Okoma, Chibo and Nwogu. With regard to the 
latter, it is noteworthy that Ekekewosi'‘s wife, after his death, 
gave birth to Nwogu; whereas Uju had no male child but had 
a step-son named Chinedu Uju. 


Table 17: Family Tree of Ekekewosi. 
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Umu Nnanta 


Akawor (Jnr) Jite begat Akarahunta (Ntakanta) and Nnanta. 
The compound is named after Nnanta, the son of Akawor 
(Jnr) Jite and, not after Akawor, for the simple reason of 
avoiding duplication of compound name. This means that 
Nnanta originated from Uhu Obu. The man called Nnanta 
who Umu Nnanta compound community was named after 
was the second son of Chief Akawor (Jnr) Jite, while the first 
son and oldest offspring of Akawor (Jnr) Jite was Ntakanta, a 
pet name for Akarahunta. Nnanta was allocated a piece of 
land between Ojika and Otoni as a compound for some 
specific reasons. Otoni as an aborigine was viewed as an 
opponent of Jite, and Nnanta was in a strategic position to 
monitor his activities. 


Table 18: Family Tree of Umu Nnanta. 


FAMILY TREE OF UMU NNANTA 


Nnanta (Akawor Jnr. Jite) 


A\ntakanta (Akarahunta) A\Nnnanta 


A\nnadi ZANwauche ZAA\Nwankwo 


Also, Chief Ojika was considered as a strong and powerful 
fellow with enough strength to ward off any attack against 
the children of Ekekewosi and to look after them. The 
offspring of Akarahunta (Ntakanta) had their compound 
along Mini Onwo-Obu Stream Road. 


In the history of the evolution of this compound community, 
Umu (Akarahunta) left their father’s compound and joined 
their uncle, Nnanta, in his compound as a result of several 
deaths they experienced in their father’s compound. This 
area once was occupied by the late Chief Gilbert Nnanta. At 
the moment, this place is occupied by Elder Reuben Nnadi. 
The compound settlement is made up of three families. 
These include: 


e Ntakanta (Akarahunta) 
¢ Nwankwo 
e Nnadi 


In times past, this compound settlement had the following 
chiefs who at various times of its existence represented this 
compound in the Council of Chiefs: 


e Chief Nwuche Nkwocha 

e Chief Toto 

e Chief Gilbert Anyalewechi; and 
« Chief Monday Toto 


Umu Chuta (Uhu-Obu) 

A man named Chuta was the first settler and forebear of 
Umu Chuta Compound Community, and the place founded 
was named after him. The forebear of this compound 
settlement is assigned Umu Ada Okoma kindred to reflect 
the equality of the kindred; Chuta was one of the sons of 
Chief Jite Agbai (Egbe). 


Table 19: Family Tree of Umu Chuta 
FAMILY TREE OF UMU CHUTA 


Chuta 


A\ Ogbonna A\Nwagbara 


A\akara A\Dike 


This compound settlement is inhabited by the descendants 
of two offspring of the Chutas till date. At present, the 
descendants of Nwagbara are the sons of De Dick Nwagbara 
Chuta and Nwankwo Dick. While from the Ogbonna side 
were the children of Akara Ogbonna Chuta, Azubuike and 
Sunday Akara. 


Umu Ojika 

There seems not to be a uniform account on how this 
compound settlement came into existence. One of the 
accounts claimed that Ojika who was considered to be the 
founder of this compound community was under the 
guardianship of Jite, wnen he was brought in to take care of 
Ekekewosi’s children. Another version believed that Ojika 
had come from Benin and the tradition of origin as regards 
this compound maintained that Ojika was neither from 
Agbai (Egbe) lineage nor a ward but was a free settler.19 
However, since the same traditions maintained that he, 
Ojika was asked to live in between Ekekewosi and Nnanta to 
take care of Ekekewosi siblings and to protect them from the 


menace of the Ogoni people suggests that Ojika was a ward 
of Jite. 


This goes to emphasize that the pre-colonial Umuagbai 
compounds were planned to eradicate security risks. All of 
this means that Uhu Obu was the natural home of this 
compound and reveals invariable reasons behind its 
existence. Ojika had six children, amongst whom was 
Agbara, being the eldest who included, Akoto, Manke, 
Nkwasi, Nweke and Akarata. But out of these children, 
Agbara was the only one that had offspring who ensured this 
compound did not become extinct. In other words, it is 
Agbara’s family who are still living as descendants of Ojika 
as this work was being researched into. Agbara being the 
first son inherited the stool of Ojika which passed down to 
his descendants. 


Table 20: Family Tree of Ojika 


FAMILY TREE OF OJIKA 


Ojika 
A\Agbara AAkoto AAManke /“\Nkwabi ANweke /\Akaranta 


A\Nnah Nwagbara AOsuji 
(Adopted by Nnah Nwagbara) 


Aonyemachi ANnajiji 


Iroha Nwankwa Rufus = 
Benjamin Okasirionye Nwambu (House Son) AChidi 
Akarahu 


Chieftaincy in this compound rotates among the 
descendants of Nnah Nwagbara; the last Chief was Chidi 
Imegu from the lineage of Osuji. As the genealogical 


incursion reveals that Chief Imegu’s grandfather was Osuji, a 
son of Agbara. At the time of writing this book, Chief 
Jubiland Ojika from Nna Nwagbara’s lineage was the 
compound Chief. 


Umu Nkwebirionye 

This is one of the compound settlements that make up 
Umuagbai Town. Nkwebirionye, the founder of this 
compound, was one of the wards of Ugbo, and had been 
under his guardianship for some _ time. That he, 
Nkwebirionye founded the said compound was not disputed 
by any tradition. He took over Ugbo’s site at Uzo-Mini Onwo- 
Obu. This site was where the former District Officer resided. 
As Ugbo’s family left that place, Chief Nkwebirionye moved 
in and took over the place as Nkwebirionye Compound 
Settlement. 


Table 21: Family tree of Umu Nkwebirionye 
FAMILY TREE OF UMU NKWEBIRIONYE 


Nkwebirionye 


A\Ekeke AOgbu-lgbo 


However, as time went by, he relocated and moved with his 
family to the present site where Ogbuibo and Nwauche 
lived. Nkwebirionye lived near Umuagbai Town hall on a 
piece of land donated to them by Ngah and Akaranu-Nta 
(also known as Ntakanta). The chieftaincy of this compound 
community rotates among the children of its founder 


Nkwebirionye. As at the time this research was carried out; 
the rulership rotated among the children of Nkwebirionye; 
presently they are the children of Nwauche Nkwebirionye 
and Chidi Nkwebirionye. 


Uhu Obu (Abam) 

Uhu Obu (Abam) is a compound community located in the 
Abam_ section of Umuagbai community, having being 
founded by Akaranu who was a sibling of Chief Jite Agbai 
(Egbe). The natural habitat location was Uhu Obu, 
Umuagbai, where Akaranu had lived with his brothers until 
crisis broke out. It was this crisis that resulted in the 
establishment of Akaranu sub-community known as Uhu 
Obu (Akaranu). The paramount ruler of Akaranu comes from 
this compound settlement. This compound settlement is 
very popular because Akaranu the founder begot two 
children, Ekeke and Adiga. Of these two, only Ekeke had 
children as the family tree below reveals: 

Table 22: Family Tree of (Uhu Obu) Umu Akaranu Abam 


FAMILY TREE OF (UHU OBU) UMU AKARANU ABAM 


Akaranu 


Atkeke Achuta Aaciga 
Z\Nwankwo (Ahudi) L\Abada 
A\Nwankpa Onnete 
L\Nwogu (House Son) 
AEmmanuel 
Aekeke Atli /\Nwauche 
Ndisiuas Achikere 


A\thurscay ASamuel A\lbeawuchi 


Uhu Obu (Abam) is made up of several families that 
included: Umuchuta, Umu Abo Nnete Nwogu (house son), 
Umu Ekeke Da-da Ukwu, Umu Okere Ukwu, Umu De Okere 
and Umu Ekeke Abada. It is the Uhu Obu unit that produces 
the paramount ruler of Abam. This was supported by an 
informant when he said: 


When Akaranu left Uhu Obu as a result of the conflict he had with 
Jite, there were about five persons who migrated with him to the 
present land occupied by Akaranu and those believed to have 
supported him. This explains why Uhu Obu (Abam) has the right 


toproduce the paramount ruler of Abam.22 


It is interesting to note here that the paramount ruler of 
Akaranu (Abam) comes from the lineage of Nwankwo Ekeke. 
This means position rotates among the children of Nwankwo 
Ekeke. For example, both Chief Eli Akawor, the former 
paramount ruler, and the present paramount ruler named 
lbeabuchi are offspring of Nwankwo Ekeke. 


Umu Ekeke-Ikpa 
There are two sources about the history of Ekeke-lkpa 
compound. One source holds that the Umu Ekeke-Ikpa are 
the aborigines of Abam and lived in a location between the 
present site of the police station and the mission. They are 
believed to have shared a common boundary with the 
Ogbuewu-Agbai lineage. 


Table 23: Family Tree of Ekeke Ikpa. 


FAMILY TREE OF UMU EKEKE IKPA 


Ikpa 
LA\Ekeke 


A\Manke 
Alsrael A\Ogbode 


Another source believed that Ekeke-Ikpa was a ward of 
Agbai - this implies the Umu Ekeke-Ikpa originated from Uhu 
Obu. Like the Umu Otoni, this compound was not contained 
in the Intelligence Report of 1934. But Ekeke-Ikpa tradition 
claimed the compound had existed before the Intelligence 
Report of 1934. Here again, it would mean that C.T.C. Ennals 
had concentrated on Okobo kindred, hence the omission of 
the Ekeke- Ikpa in the intelligence Report. Late De Manke 
and his brothers are believed to be the descendants of 
Ekeke-Ikpa. 


Umu Akawor (Abam) 

The ancestor of this compound is believed to be Lekwuwa 
who was said to be the first ward of Agbai. This invariably 
means that their natural home was Uhu Obu. This position 
was corroborated by one informant - a member of this 
compound community - who claimed that “Lekwuwa was the 
founder of our compound and was among the sons (wards) 
of Agbai who returned to Abam with Akaranu during the 
crisis of Jite and Akaranu.” The family tree shows this: 


Table 24: Family Tree of Akawor (Abam). 


FAMILY TREE OF UMU AKAWOR (ABAM) 


Lekwuwa 
van Akawor 


Z\Nwator Akawor 
Adopted 


Z\Nwagbara L\ ite Z\Nwator 


Z\ Akata 
(Akadikauche) 


Z\Enyinna Mini ZNEkpo ZX ikechi Owebahu Owne Z\Nna 
ZNiTasie 


Okere 


Z\Ekpo 


This suggests strongly that the origin of Uhu Akawor (Abam) 
is traceable to Uhu Obu. However, it is most probable that 
Lekwuwa was not a son of Agbai. The general consensus is 
that he was a ward of Agbai. This is supported by late Eze 
Israel Okere Nwauche in his unpublished work entitled 
“History of Umuagbai” when he pointed out that Lekwuwa 
was the first ward of Agbai(Egbe).”24 He also added that 
Lekwuwa was wealthy and was driven away to Ogoni.”2> The 
compound was named after Akawor, the first son of 
Lekwuwa. The headship of Umu Akawor (Abam) is rotated 
between the children of Nwagbara and Nwator. 


Uhu Onyeche (Abam) 

Onyeche who was the founder of this compound settlement 
was under the guardianship of Chief Jite Agbai (Egbe). This 
means Onyeche developed from Uhu Obu which is in the 
Same settlement of Umuagbai. In consonance with the 
above proposition, one oral tradition affirmed that “Onyeche 
was the most intelligent and powerful ward of Agbai.”2© The 
Onyeche traditions also claimed that he was put in charge of 


the place, where the town’s weapon of war were kept.2/ 
During the conflict between Jite and Akaranu, Onyeche 
supported Akaranu. Consequent upon this, Onyeche lost his 
position in chief Jite’s kindred. 


This same source added that ever since both Onyeche and 
Akaranu left Uhu Obu, where they lived initially, they didn’t 
go back to Uhu Obu, which is why we have Abam.28 

Table 25: Family Tree of Umu Onyeche (Abam) 


FAMILY TREE OF UMU ONYECKE 


Adsiagigo 
| 
Z\Nwankwo Isiuri /\Akata Z\Nwagbara 
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Onyeche had a child named Osiagigo who in turn had three 
offspring, namely Nwankwo Isiuri, Akata and Nwagbara. Two 
of these three offspring of Osiagigo at different epochs 
produced offspring which ensured the continuation of the 
family tree. It should be noted that among the trio, 
Nwagbara had no biological child but had an adopted son, 
Nwankpa, whereas his other two siblings had _ biological 
offspring as revealed by the above family tree - “Table 25”. 
Take the case of Akata for instance; Akata had two offspring 
namely, Nnantah and Nwogu. One fact that can be deduced 
from the genealogical incursion into the family tree of Uhu 
Onyeche (Abam) is that the descendants of Nwankpa cannot 
head the compound as its headship rotates among the 


offspring of Nnantah and Moses Nwankwo Onyeche. It 
should be added here that among the descendants of Nkaa, 
Agomuo died without having an offspring; also, Enyinna 
Nnantah’s son, died childless. 


Umu Okere Nwankwo (Abam) 

The compound is named after Okere Nwankwo who 
established it. Umu Okere Nwankwo consists of the 
descendants of Okere Nwankwo and their wards, and the 
fact that it is located in the Abam section of Umuagbal 
suggest that like the other compounds located in Abam 
section of the town, this compound originated from Uhu 
Obu, Umuagbai. 


Table 26: Family Tree of Umu Okere Nwankwo 
FAMILY TREE OF UMU OKERE NWANKWO 


Okere Nwankwo 


Atkeke Okere A\Adiele Okere /ANwagbara Okere 


Leadership within this compound runs along the traditional 
lines of the various kitchens Ennals identified as “Usekwu”, 
who are qualified by birthright. The tradition of Okere 
Nwankwo claimed that the first head of the compound in 
modern history was Ekeke Okere. The chieftaincy is rotated 
among the children of Nwagbara Okere, Nna Ekeke Okere 
and Adiele Okere Nwankwo. It is believed that Uhu Okere 
Obu Ochie was along Uzor Okwali and shared a common 
boundary with Ekekewosi. 


Umu Ezike 
The founder of this compound named Ezike was a ward of 
Agbai (Egbe). Ezike joined Akaranu to fight against Chief 
Jite, and so settled in Akaranu Abam. Since the origin of 
Abam could be traced to Uhu Obu, it stands to reason to say 
that the origin of Ezike compound community could as well 
be linked to Uhu Obu. Concerning their origin, one of the 
informants offered these words: “Uhu Obu-Akaranu is where 
Akaranu settled.”2®8 This no doubt lends credence to the fact 
that Ezike, the founder, migrated from Uhu Obu, having 
been under the care of Jite at Uhu Obu. The chieftaincy 
position in this compound rotates between the families of 
Ekeke Nwulu and Nwankwo Amachi. These two, Ekeke Nwulu 
and Nwankwo Amachi are the descendants of the founder of 
this compound, Ezike. Some of the past chiefs of this 
compound apart from its founder, included: 

e Chief Ekeke Nwulu 

e Chief Nwankwo Amachi 

e Chief Ugwezi Ekeke 
The present Chief, Chief Ugwuezi Ekeke, was installed in 
1996. Ezike compound community has a _ neighbouring 
settlement that belongs to De Ubor. However, this 
compound community is not a fully-fledged compound 
settlement in Umuagbai Town. Ezike tradition claimed that 
they, Gbor is a sub-unit/house in Ezike compound.2? 


Table 27: Family Tree of Umu Ezike 


FAMILY TREE OF UMU EZIKE 


Ezike 
Adopted 


ANwulu A\Amachi A\Gbor 


AANwankwo 


Hiiphet 

In effect, it means the De Gbor family unit is seen as a part 
of the Ezike Compound Settlement. About this there is a 
general consensus in Umuagbai Town; and so, because of 
their situation, the De Gbor unit cannot produce a Chief in 
this compound. As pointed out earlier on, the chieftaincy 
position rotates between the family of Ekeke Nwulu and 
Nwankwo Amachi. 


Mpu-Mpu Ekerenta (Sub-Village) 

Ekerenta could be seen as an extended compound 
community in Umuagbai Town. It was believed to have been 
an entire village which had consisted of nine sub-families 
(compound) in those days. It should be noted however, that 
this sub-village does not exist today. The people that are 
living in this location now are Ekerenta; and if this Ekerenta 
was the same person as the Ekerenta who took sides with 
Akaranu during the Jite and Akaranu conflict, then it would 
be right to say that he originated from Uhu Obu. This would 
mean Ekerenta had a connection with Agbai (Egbe). On the 
issue of the extinction of the Mpu-Mpu Ekerenta sub-village, 
one oral tradition claimed that it was as a result of the 
abandonment of a juju shrine called Ajambiakpa that was 


worshipped by the people in those days as they embraced 
Christianity. The aftermath of this abandonment was the 
several deaths that visited Mpu-Mpu Ekerenta village. It was 
said that the few who survived sought refuge with their in- 
laws and relations at Akawor compounds in Abam and Uhu 
Obu especially at the residence of Ekeke Dede. 


Other Compounds 

There are others who are regarded as “Umus” and are not 
considered as mainstay compound communities, because 
they do not have any existing ancient stools. They included 
Umu Gbaragbara, Umu Akwari, and Umu_ Egedi. 
Unfortunately, the Methodist Church Umuagpbai, in its desire 
and drive to raise money during the annual harvest 
thanksgiving, erroneously classified most settlements as 
compounds once upon aé time. Egedi, Akwari and 
Gbaragbara were amongst those listed as compound 
communities in the church harvest list. So, over a period of 
time, they became accepted as compound settlements. 


Umu Gbaragbara 

Umu Gbaragbara, which means children of Gbaragbara 
referred to a woman who was believed to have being Jite’s 
sister. Although, she gave birth to Akara-Dede, yet no 
compound community was named after her. This is because 
a woman by Ndoki tradition does not inherit a compound 
settlement neither is she named after any compound 
community, even when she belongs to the lineage of the 
founder of any such compound community, such was the 
case with Gbaragbara. Her descendants included: 


e Late David Akara 
e Late Peter Akara 

e Late Ekeke Didi 

e Late Nnamdi Akara 

e Amachukwu, among others 


Umu Akwari 

Like Umu Gbaragbara, Umu Akwari is not a fully-fledged 
compound settlement, but an extension of Uhu Ekekewosi. 
Having left their ancenstral compound, as a result of 
disagreement that arose between Ekpo Akwari and Chief 
Nwogu over headship or stool of Ekekewosi compound 
community. This led to their exit from Ekekewosi to the 
present site, which was given to them by Uhu Onwanne. The 
reason behind this is that Akwari whose descendants are still 
living, was said to have married the first daughter of 
Kumanu Onwanne. What this means is that the Akwari could 
trace their homeland to Ekekewosi compound community 
while Akwari is not under the supervision of any compound 
settlement, but the fact remains that there has not been a 
Chief which supports the suggestion that it is a fully-fledged 
compound or else it would have produced a Chief like other 
fully-fledged compound communities. They are still being 
considered a part of Ekekewosi compound. 


Umu Egedi 

There are different accounts with regards to Umu Egedi. One 
school of thought by Eze Israel Nwauche is that Uguru was a 
ward of Jite.28 Another source claims that Uguru was a ward 
of Otoni that survived the brutal elimination of the Otonis. 
The fact that Uguru was not known to have been named 


after a compound strongly suggests that Uguru was a female 
ward like Gbaragbara (though Gbaragbara was not a ward, 
but Chief Jite’s sister; she was not made a compound chief, 
because she was a woman). 


Why did they share a common boundary with Otoni on the 
east side and share a boundary with Umu Ekenne, Umu 
Nwa-Adah/Ntakanta (Nnanta) around Onwo-Obu Stream 
Road? This might have been because Uguru might have 
been a ward of Jite, but female, which supports the above 
claim. That is why the family was not named after Uguru and 
supported the statement made by Eze 1.0. Nwauche. This 
also suggests that all descendants are seen as house sons 
and therefore not eligible to any Mbichiriezi stool; which 
explains why the Umuagbai Council of Chiefs did not co-opt 
them into the Mbichiriezi when Otoni was co-opted into the 
Mbichiriezi. 

Another question to ask would be;” Why were Nwankwo 
Uguru and Egedi Nwankwo - both of whom are offspring of 
Uguru - not made compound Chiefs?” History has it that 
none of them were made chiefs. This might have led Eze 
Israel Nwauche to state in 1998 in suit No.7 Mgboji 
Customary Court (MCC)/98 that: “The Egedis have not been 
controlling a stool since ever and should not be allowed one 
neither have they the right” 29 (See appendix 4). 


Another point is the fact that when Nna Adiele was by error 
of commission, asked to be a member of Umuagbai Council 
of Chiefs as the Mbichiriezi of Umu Egedi, he was said not to 
have lasted very long. This is because he was believed to 


have breached the tradition and custom of Umuagbai 
people. This breach of tradition was not entirely what led to 
his expulsion; there has been a precedent in the case of 
Harrison Nna Akara where he was suspended for a while and 
recalled after the expiration of the suspension. 


One school of thought has it that he was advised by Chief 
Nna Otoni and Chief Monday Toto, because the two were 
said to have been privy to the decision of the elders and 
Council of Chiefs that they will not accept or recognise him 
as an Mbichiriezi. He was said to have been advised to 
discontinue with the process - urging him to use the 
resources for the second burial of his mother known as 
“Okuku.” Nna Adiele was said to have been informed that 
Umuagbai people and the Council of Chiefs will not accept 
him because from time they have not been controlling a 
chieftaincy stool. In other words, they (Umu Egedi) do not 
have a traditional stool in the Council of Chiefs. 


At this point, such advice is in accord with the comment 
made by late Eze Nwauche in 1998 as stated earlier. Elder 
Peter Okere was sponsored by his brother Mr. Nwagbara 
Okere as a compound Chief of Umu Egedi when Nna Adiele 
was stopped by Umuagbai Council of Chiefs. The Chiefs 
under the then able leadership of late Eze Israel Nwauche 
told them that two Chiefs cannot come out from a compound 
at the same time. 


This statement by the Chiefs was made in acknowledgement 
of the historical fact that Umu Akawor had a representative 
in the person of Late Chief Monday Nwankwo. The Council of 


Chiefs were said to have told Peter Okere that he was a 
bonafide house son of Uhu Akawor irrespective of his re- 
settlement to Umu Egedi; and secondly, that Umu Egedi 
does not have a stool in the committee of Mbichiriezi of 
Umuagbai. 


Table 28: Family Tree of Egedi 
FAMILY TREE OF EGEDI 


Uguru 
A\Nwankwo 
Afgedi 
AdAdiele 


A\Nna 


The historical evidence with regard to Egedi not being a 
compound settlement in Umuagbai is reflected in the 
Intelligence Report on the Ndoki clan by C.T.C. Ennals 
(1933) which did not list Egedi as a compound community 
(see appendix 6). This suggests that Uguru, the progenitor 
of Umu Egedi was not accorded that right or status which 
lends credence to the supposition made with regard to the 
sex status of the Uguru. Egedi whose descent could be 
traced to Uguru as revealed by the above family tree, was 
well-known as a masquerade dancer. 


Now the pertinent question is: “why did our elders not refer 
to that settlement as Uhu Uguru or Unu Nwankwo, but chose 
to call them Umu Egedi? This strongly suggests that Uguru 
must have been a woman, which needs to be emphasized, 


because by Ndoki tradition, a woman does not inherit a 
compound community or is named after a compound 
community. Nevertheless, the growth of Umu Egedi had 
begun with the birth of Uguru. Uguru, who tradition claims 
give birth to a son named Nwankwo while Nwankwo’s 
offspring was named Egedi, who in turn gave birth to Adiele, 
the father of Nna. 


The Circular Nature of Compound 
Settlements 

The forefather of the Umuagbai community when the 
compound communities were set up took into consideration 
the following needs: 


e Cohesiveness 

e Unity 

e Protection 

e Justice and creation of a sense of belonging to all 

e Insurance of loyalty, with minimal level of revolt 
against the constituted authority symbolized by 
Chief Jite. 


In pursuance of the above conditions a circular pattern of 
compound communities was organized that became a 
rallying ground for annual festivals such as Ekpe and Ikoro 
Dances and praying ground facing towards Isi Ama. It 
provided a marketplace for the clustered kindred of Agbai 
dynasty, and more also as an alternative to Ala-Osusu-Aja 
hitherto belonging to Uhu Akawor and Uhu Obu along Obu 
Ochie Stream Road and adjoining Agbomini (literally 
meaning muddy-ground) which fortunately has served as 


the aggregate name for the compounds within that area. 
This mode of settlement is not common in many parts of 
Ndoki and Ngwa or Asa settlements. What was normally 
done was that a compound settlement was created, had a 
ward and a son living in close proximity with each other. 


However, the settlement of Uhu Obu, Uhu Otoni and Uhu 
Akawor Okweleze did not follow this pattern, because the 
three compounds stayed in their ancestral homes. The 
arrangement would have informed the observation of Ennals 
when he pointed out that: “The Ndoki villages contain a 
large proportion of descendants of former slaves” (Ennals, 
1933:2). This observation tallied with the fact that every 
compound community created, had a ward and son living in 
close proximity.” 


In the arrangement of the compounds, the Umu Chuta lived 
very close to Umu Nwa-Adah Uhu Obu. Within Umu Chuta’s 
compound community, there was Ugbo’s first settlement 
which was assigned to him when Ekekewosi relocated to his 
present site. This would be explained further in a 
subsequent paragraph. 


Ekekewosi’s first abode was close to Chuta’s - his brother - 
before the creation of compound settlements. After Uhu 
Ekekewosi/Uhu Ugbo_ settlement, there was Okoro’s 
settlement. In between Uhu Okoro and Uhu Akawor 
Okweleze was Uhu Ehuruiwe. Uhu Ngah settlement was 
positioned at the entrance of Uhu Obu (aggregate name) as 
the first contact “eye” into the settlement of Chief Jite. 


At the other end, overseeing the entrance into the 
community was Onwanne’s Compound Settlement. This 
strongly suggests that Uhu Onwanne played the role of 
giving protection to the territorial audience of Umuagbai 
society. Between Uhu Onwanne and Uhu Ekekewosi, there 
was Akarahu-Anyaugu’s Compound Settlement. In a similar 
vein, Okpo, a ward of Agbai was allocated a compound 
situated between Anyaugu and Ekekewosi, understandably, 
to watch over the “Isi Ama” Road which leads to Ogoni land. 


In between Uhu Ekekewosi and Uhu Nnanta, Ojika, a ward, 
was assigned his own compound settlement. This means, 
Nnanta was assigned a compound adjacent to Ojika’s 
compound. Ojika was equally believed to be a strong man 
with fighting prowess. Ojika played a double role; of 
protecting Ekekewosi’s children and also overseeing the 
safety of the children of Akawor (Jite) because the Otonis 
who were tall and dynamic people were viewed as suspect 
then. 


In the same way, the (Akarahunta) Ntakanta and the 
Nwankpa compounds were located along the Stream Road of 
Mini Onwo-Obu and the then burial ground, where late Eze 
Israel Nwauche’s house is now situated, to monitor intruders 
from the sea, and also to guard the important Stream Road, 
which was also a trade route to the sea. Also, the Ogbuewu 
Compound Settlement was located at the crescent of the 
Stream Road. They shared this crescent with Ntakanta, 
Nwankpa and Ikpa. 


However, it must be noted that in the course of time, there 
were further re-organizations of the compound settlements 
in Umuagbai. For instance, as the village expanded, the 
compound settlement vacated by Ekekewosi, was 
consequently given to Ugbo’s family. 


Umu Akawor Okweleze gave Ugbo their present compound 
settlement. Nkwebirionye, a ward of Ugbo, was assigned 
Ugbo’s former abode when he arrived, then as mentioned, 
Ugbo relocated to the location vacated by Ekekewosi. The 
Umu Nwankwulu who do not belong to an ancestral 
compound settlement were however relocated from their 
Ogbuneke waterside settlement to the land known as “the 
forest of the dead” in front of Ala-Osusu Aja, owned by Uhu 
Akawor Okweleze and Uhu Obu. The said land was donated 
to the Umu Nwankwulu family by Chief Nna Nwulu. 


This was how the settlements were organized after the 
Umuagbai Second Civil War broke out between Jite and 
Akaranu. The First Civil War being the war between Chief 
Akawor and Chief Jite referred to in an earlier section of this 
work (see chapter three). The Akaranu people, the five 
wards of Agbai (Egbe) Onyeche, Ezike, Akawor (Lekwuwa), 
Okere Nwankwo, Ekeke-Ikpa and of Ogbuewu family, had to 
fight against Jite until he surrendered. 


However, even Akaranu and his supporters who had the day, 
subsequently relocated to their present abode which had 
belonged to Mpu-Mpu Ekerenta community. 
Diagrammatically the compound settlements might be 
represented as follows: 
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Figure 3: Diagram of Umuagbai Compound Settlements 


In 1941, the present Umuagbai Road was opened up and 
this broke up the village from the hitherto circular 
arrangement, thus cutting across through the settlement 


Abo-Mini which included the following: 


- Ekekewosi 

e Nnata 

- Otoni 

e Ojika 

¢« Umu Egedi; and Akarahu-Anyaugu from the rest. 
Akaranu Compound Settlement 
During Umuagbai’s Second Civil War, Akaranu, and the five 
wards of Agbai who sided with him, moved to what we shall 


call Akaranu’s second settlement. This place is where the 
present police station, hospital and dispensary are located. 
There Akaranu had a stream called Mini De Akaranu, a 
tributary of Mini Onwo-Obu. As a result of the need for 
compound expansion, Akaranu and his five (5) loyalists led 
by Chief Onyeche moved further south to their present 
settlements of Abam. Diagrammatically the compound 
settlements of Abam (Akaranu) might be represented as 
follows: 
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Figure 4: Diagram of Akaranu Settlement 


Their compound settlement has a similar pattern to that of 
Oha Obu, the only difference being that it is slightly vertical 
in nature this time. 


There was a very significant feature of the two (Oha Obu and 
Abam) settlements. Both of them had a big tree, known as 
Ogbu, at their respective town squares, where meetings 
were held. 





: ‘ w j J 
Plate 13: Artistic Impression of the Uku Ogbu at Uhu Obu 


(town square), was the place people use to gather in earliest 
times 


Oha Obu and Abam both had Uku Ogbu as a gathering 
place in the absence of a town hall. That of Oha Obu was 
situated in front of Unu Obu. This is now called Umuagbai 
Town Square; while that of Abam was situated where the 
present Abam Town Hall is located. The Ogbu at Oha Obu 
was cut down during the expansion of the present 
Umuagbai-Mgboji Road in the 1960s, while that of Abam was 
cut down to give way for the Abam Town Hall built by late 
Elder Godwin Okere. 


The Sanctity of The Mbichiriezi - The 
Umuagbai Council Of Chiefs 


In Umuagbai community, two noticeable tiers of leadership 
at the compound level do exist till date. The Council of 
Chiefs (Mbichiriezi) and the Elders are two organs of 
indigenous administration that ensure the _ peaceful 
corporate existence of the people. The Chief or Onyenwe- 
Uhu (as he is also known) is selected by the elders and 
members of the various families who make up compound 
communities. Headship of compounds is revered in Ndoki 
land and more especially in Umuagbai, irrespective of the 
economic standing of a person. 





Plate 14: Chiefs of Umuagbai Town during the installation of 
Chief Monday Nwankwo in 1987. From left to right are: Chief 
lwe Nna-Ehuruiwe, Elder Achonna Nwankwo, Chief Okere 
Nwagbara, Chief S.N.O. Chibo, Chief Enyi Ndugbe, Chief 
Akara Nwagbara Ekekeugbo, Eze I.0. Nwauche, Chief 
Monday Nwankwo, Chief Eli Akawor, Chief Akara Ogboji, 
Chief Abraham Nnantah, Chief Ejike Nwagbara & Chief 
Nnanna Otoni. 

A person cannot be given the title of Mbichiriezi, if he is not 


qualified. This title is based strictly on lineage or 


inheritance. In other words, the chief must be a “blue-blood” 
that is, he must be a protégé of the founder of the 
compound. 


At this point, it is noteworthy to mention that the selection 
of Mbichiriezi, Onye-nwe Uhu is guided by a strong 
condition. The condition is that the Onye-nwe Uhu must be a 
direct child of the forebear of the compound. He must be a 
“Nwa Okpu”, that is a protégé (direct descendants) of the 
founder of the compound. On the contrary, a male child born 
by a woman kept at home (nwa-muru n’lo), even if his 
mother is a direct descendant of the founder of the 
compound will not be allowed to be given the title of 
Mbichiriezi, or even be allowed to act as a chief. The custom 
forbids this, and this is also why a compound is not named 
after a woman. However, it is said that nwa-amuru n’lo sons 
can be made compound chiefs after the generation of their 
father. 


However, the only exception to the above condition is that if 
there is no direct son (nwa-okpu) of the founder of the 
compound, a regent could be appointed till the rightful son 
emerges. This was the case with Ehuruiwe, where there was 
no adult male child to be the Onyenwe-Uhu and late 
Harrison Nna Akara was asked to be a regent chief of the 
compound until Chief lwe Nna came of age to take the 
position. When this happened, Harrison stepped down, and 
handed over the headship of the compound to him. In both 
of these situations, libations and some traditional rites are 
carried out to appease the ancestors. 


This is to say that at the point where a regent is to be 
appointed, the ancestors are appeased to accept the regent 
and work with him. Another phase where the gods are 
sacrificed to is the point where the rightful person 
eventually appears to replace the regent. Also, in the 
extreme case of where nwa muru n’lo is to be installed or 
made to sit among the Council of Chiefs, some traditional 
rites are performed to nullify the wrath of the ancestors. 


Functions of Mbichiriezi or Onyenwe- 
Uhu 

The Mbichiriezi or the Onyenwe-Uhu, as a matter of 
traditional responsibility, has some functions to perform in 
his compound. These functions include the following. 


e The Onyenwe-Uhu settles cases among members of 
the compound. In other words, the Onyenwe-Uhu 
tries to make peace among his people. 

He represents his compound community in and 

outside Umuagbai. 

¢ The Mbichiriezi, together with the elders of the 
compound community, allocates land to members 
of the compound settlement. He also ensures that 
there are no cases of trespass among his people. 

e As father of all, he avails members of the 
community who are desirous of his wealth of 
wisdom with useful information and acts in an 
advisory capacity. 

e He also co-ordinates the activities of the compound 


- AS a representative of his people, the Onyenwe-Uhu 
or Chief summons or sues on behalf of the 
compound community. He is a member of 
Umuagbai Council of Chiefs and an automatic 
member of Umu Okobo traditional Council of Chiefs. 


THE REMOVAL OF A CHIEF 


Since a chief or Onyenwe-Uhu can be summoned or be sued, 
it stands to reason that he can be removed in the event of 
some sensitive misconduct on his part. This means the 
Onyenwe-Uhu or the Mbichiriezi must demonstrate good 
conduct to continue to enjoy his office. 


However, where the Onyenwe-Uhu commits a serious breach 
of conduct especially the one that ridicules the ancestral 
stool, he stands the risk of being removed. It is necessary to 
add here that Umuagbai community has or observes an 
unwritten code of conduct. 





Plate 15: Chiefs of Umuagbai Town during Chief Enyi 
Ndugbe’s chieftaincy installation in 1982. From left to right 
are Chief Nwagbara Ekenne, Chief Ekpo Dike, Eze I.O. 
Nwauche, Chief Eli Akawor, Chief Enyi Ndugbe, Chief Mark 
Nwulu, Chief Abraham Nnantah, Chief Felix Egu, Chief 
Marcus Nwogu, Zacchaeus Nwankwo, Chief Nna Nwankwo. 


Therefore, in the observance of this code of conduct, a chief 
could be dethroned for any of the following misdemeanours 
or offences. 


If the holder of such an ancestral title of Onyenwe- 
Uhu becomes mentally ill and unable to lead a 
normal life, he would be removed. 

Drunkenness on the part of the Onyenwe-Uhu can 
call for his removal. This means that the Onyenwe- 
Uhu or Chief is traditionally forbidden to take 
alcoholic drinks to the point of being drunk. 
Adultery is also an act that could cause the removal 
of a Chief in Umuagbai Town. Whenever the Chief is 
caught in the act of sleeping with another woman 
who is not his wife, he stands the risk of being 
removed. This is not to say that he may not have 
some mistresses. 

Treachery (which is synonymous with betrayal of 
trust) and deceptive actions carried out by a chief 
are not tolerated by the custom and tradition of 
Umuagbai people. Hence, a violation of such acts 
could lead to the dethronement of a chief. 

Incurable and very despicable ailments, such as 
bed-wetting and incapacitating cases of strokes 
each call for the removal of the Chief Onyenwe- 
Uhu. 

Stealing is another case that leads to the 
dethronement of an Onyenwe Uhu. 


However, in some other less serious cases of misbehaviour, 
the Onyenwe-Uhu or Mbichiriezi can be suspended and 


fined according to the weight of the offence, and then 
recalled after the fulfilment of the fine 
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CHAPTER 5 


Cultural History 


LANGUAGE 

The Ndoki language is one of the characteristics of the Ndoki 
people that identify them with their kin in other areas of the 
country, Nigeria. As it has been stated in another chapter of 
this book, the statement made by Ennals needs to be 
emphasized. He had maintained that they speak Igbo.! 
Ndimele and Williamson (cited in Alagoa (eds) 2002:49) also 
maintained that the form of Igbo spoken is often referred to 
as Ndoki.2 Umuagbai Town as an Ndoki community speak 
the Ndoki language. “Good morning” in Umuagbai Town is 
“Isa la chi” and can be understood in any Ndoki-speaking 
community, and among many Igbo communities of Eastern 
Nigeria. This is why in the past the Ndokis have been 
classified as Igbo.? 


However, in spite of the language situation mentioned 
above, one oral tradition says that the Igbo language spoken 
presently by the people of the area was not the first mother 
tongue of the people. This oral tradition may have been 
influenced by the report of C.T.C. Ennals that maintained 
that Umu Okobo in their account of their origin were 
connected with the ljos, though in the course of time those 
who settled in Umuagbai lost the ability to speak their own 
language and spoke the language of the Igbo inhabitants 
with whom they had come into contact during the course of 
their migration.4 As a result of this, there is a strong 
tendency among the people to claim their ljo connection 


and language affiliation. However, the language claim of the 
people is received with some reservation when there is no 
evidence of any language connection between the ljaws and 
the Umu Okobo Clan. However, according to Ndimele, their 
claim is possible, as an accident in history can compel the 
speakers of a language to abandon it totally in preference 
for another. 


RELIGION 

Umuagbai traditional religion then centres on the worship of 
“Egbu”. It is important to note here that Okobo invited or 
acquired “Egbu”, his god ("chi”) when he arrived and settled 
at Obu Ochie (Ihu Ala) in Umuagbai - then Okobo town as a 
result of his solitary condition. The ‘Egbu’ was said to be his 
companion. This was so until he married Ulozuru his wife. 
But the reason why the Egbu did not intervene to save 
Akawor from the evil plans of Jite his cousin, cannot be 
explained. It needs to be emphasized that the Egbu deity is 
a woman spirit from Bonny (Ibani) - who spiritually is 
married to Okobo. The site of the shrine of the god was at 
Mini-Obu Ochie. This was where both sons of Okobo lived 
with their father at the Ihu Ala from where Mini-Obu-Ochie 
derived its name. Ihu-Ala was said to be the ancestral home 
of Chief Okweleze, Chief Agbai (Egbe) and their parents. (It 
is important to note that “Egbe” attached to Chief Agbai isa 
nickname as Agbai was a hunter). They worshipped their 
“chi” called “Egbu”, which was symbolized by a tall Ujiri tree 
situated in front of Obu Ochie Stream. 





Plate 16: Relics of the fallen Ujiri tree, a representation of 
the Egbu deity 





Plate 17: Artistic impression of the tree when it was still 
alive 


Another shrine worth mentioning was the Isi Ama deity 
which was established by Chief Jite Agbai (Egbe). When the 
Christian religion wanted to destroy the deity, the iron 
symbol broke. The relic is still underground till date. 
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Plate 18: Artistic impression of the Isi Ama shrine (the 
protruding troninside the shrine is the symbol of the deity) 


In spite of this, the point being made here is that the god of 
the people of Umuagbai was known as “Egbu” which their 
oral history said was a spirit from the river and has a shrine 
which was personified by the tall Ujiri tree. This agrees with 
Bassey Andah’s view when he said, “among many Africans, 
those spirits are personifications of natural phenomena, 
there are spirits of the ocean, lakes, rivers, hills, farms, of 
thunder and lightning, the earth, sky and animals.’ The last 
Chief (juju priest) to Egbu before the advent of Christianity 
was Chief Nwankwo Kumanu - grandson of Akawor 
Okweleze. 


And so, in the Umuagbai religious system, spirits played 
important roles with regard to fortune and misfortune in the 
town. The misfortune that befell Jite after he had killed 
Akawor Okweleze, as stated earlier, reminds people of such 
roles played by such spirits with regard to misfortune. 
Umuagbai religious system is also characterized by the 
worship of ancestors. As Bassey Andah puts it: “It seems also 
that in some African societies, ancestors feature prominently 
in the religious system.® 


This means that worship of ancestors is a common practice 
in the religious life of the community. As pointed earlier, the 
traditional belief holds that the spirits are in the continuum 
and has an impact on living relatives; Umuagbai traditions 
claimed that these spirits are ready to help those of their Ezi 
who treat them with the desired respect and obedience. This 
explains why the traditional religious system of Umuagbai 
Town reveres the act of drink offering (libation). Libation is 
poured by invoking the names of the ancestors of Umuagbai 
Town when they are to be appeased or solicited for aid. This 
religious exercise is of immemorial antiquity, and is carried 
out by true offspring of Umuagbai and by the children of 
wards. This obviously explains why C.T.C. Ennals maintained 
that for practical purposes, a freeborn and an ex-slave 
possess the same right, but some distinction is still 
recognized.? 


FESTIVALS 


In Umuagbai Town, there are two traditional festivals 
celebrated by the people. These are the Ekpe, and the Ikoro 


festivals. These festivals are revered among the Ndoki 
people of Umuagbai Town. The Ekpe is celebrated once a 
year and is held at Uha Obu and Abam respectively. It is an 
age- long festival that is celebrated during the festival 
period of every year. This, annual festival is intended to 
usher in the “New Year” and the planting season. There are 
no sacrifices carried out before the beginning of the Ekpe 
festival. It is a festival that involves singing, drumming and 
dancing. Like the Ekpe festival, the Ikoro festival is another 
festival celebrated by the Umuagbai people. This is held in 
the month of February of every year. Ennals maintained that 
there are only two Ikoro drums for the group, one at 
Umuagbai and the other at Obeaku. When the Ikoro play is 
performed Azuogu, Marihu and Okpontu go to Umuagbai.!° 


DANCES 


Ikoro Dance 

Some of the dances performed by the Umuagbai people are 
derived from the festivals celebrated by the people. Such 
dances that are derived from the people’s festival include 
Ikoro Dance and Ekpe Dance. The drums used for providing 
music for such dances were said to have been first carved 
and beaten by the Akaranus (Abam). People like Nwogu from 
Uhu Akawor, (Abam) De Manke, and Nwankwo Ola followed 
by Nwankpa Ekeke Ngah, Josiah Nwogu were all involved as 
drummers. When these men could not continue, because of 
age, there were people who stepped into their shoes as 
proficient drummers. Such persons include; James Nwankpa, 
Uju Jeki, Monday Ogbonna, James Ekpo, John Josiah Nwogu, 
Reuben Nnadi etc. 


As regards the pattern of dance with “Ikoro,” the dances are 
organised in circular formation around the drummers, with 
the most senior age grade taking the lead amongst the 
group of dancers. The Ikoro Dance is not a one-day 
performance; it lasts for about four days. This dance display 
begins from Tuesday and ends on Friday or as may be 
determined by the Council of Chiefs. The paramount ruler 
usually performs some ritual to announce the beginning of 
the dance. These rituals include presentation of fish, drinks 
and food, in most cases, to the Mbichiriezi as official 
commencement of the Ikoro Dance. 


This rite is also replicated by the various Chiefs from the 
different compounds that make up the town. This was often 
led by the Chief from Uhu Obu compound settlement; then 
followed by Uhu Obu (Abam) compound community. As an 
important way of ensuring that no one was left out in the 
celebration, which has become part of the cultural heritage 
of the community, each age grade that danced to the 
admiration of the Chiefs and the people of the town was 
given an award of two manillas in those days. What this 
means is that such a gift was often made, with the intention 
to encourage participation whenever the dance was staged 
in the town. 


However, at present what has come to be the practice in the 
town is that at the end of such dance, some people, out of 
their pockets, gave out whatever they could afford, to those 
who have participated in the dance, to appreciate these 
dancers. During the occasion of the Ikoro Dance, the 
participants wear special attire. The standard of dressing is 


not compromised. Thus, the favoured and acceptable 
standard is the tying of a particular kind of wrapper called 
“George” topped with a good shirt and “Ekpiri” or “Egede.” 
This is intended to make the participants look good in the 
eyes of the spectators. 


After the dancers have performed, the Ikoro Dance is 
brought to an end whenever the Ikoro Obu is beaten. Then, 
after this, the Council of Chiefs called “Mbichiriezi,” comes 
up to perform their own dance, and while they dance, two 
cannon shots are fired as a mark of respect for such display 
by the “Mbichiriezi.” 


Then refreshment follows. Drinks and large chunks of foods 
that are provided are served at this public event. The male 
and women folk enjoy themselves at this occasion as each 
group of these give their best at the Ikoro Dance. In fact, it 
would be necessary to mention the part played by the 
women in the Ikoro Dance. Without the women, the Ikoro 
cultural dance would be robbed of pleasant entertainment. 
The women folk provide very beautiful songs by dancing 
what is called ‘Nye-nye’ around the village square. 


Their voices are heard from afar as they sing and 
accompanying such songs with exciting dancing steps. The 
songs are provided by a female song leader who is joined by 
the other women who supply the chorus. As they sing, their 
legs and hands move in an exciting rhythm and their backs 
move in accord with the beating of the drums. They sing and 
clap their hands to the delight of all. 


Ekpe Dance 


The dance used to last from Tuesday to Friday, but recently 
it changed to begin on Wednesday through Saturday. The 
Paramount Ruler of the village usually performs the 
traditional rites announcing the commencement of the 
dance. After the paramount ruler has announced the 
commencement, the chiefs take turns to announce the 
beginning of this event as well, with the Chief of Uhu Obu 
taking the lead. This was and is done to invite many sons 
and daughters of Umuagbai to the occasion. 


The Ekpe Dance involves some form of running around. It is 
indeed, the running type. Some persons were known to 
make the Ekpe Dance very exciting sight with their dancing 
steps. These persons came up from different age grades in 
Umuagbai. They included Nna Otoni from Opruiche Age 
Grade, Jonah Nnanta from Marine Age Grade, Nna Adiele 
(Lion Age Grade) and Godwin Eze Ngah from Wireless, 
Monday Nnete Akarahu from Cornet Age Grade. Other good 
performers included Wilson Iwe, Vincent Akara Ngah, James 
Ekpo and Nwankwo Nwagbara all from Muslin Age Grade. 
Besides these ones, Nna Adiele and Nwauche Nwogu from 
Lion Age Grade were also good Ekpe Dancers. Elderly 
performers include, Nna Nwoma of Uhu Ojika, Iroha Ojika, 
Ekpo Dike, Papa Stephen of Umu Chuta, Nna Otoni of Otoni 
compound, etc. 


The Ekpe Dance, like the lItkoro Dance involves the 
movement of the back and waist to the rhythm of the 
beating of the drums. History has it that both the “Ikoro” and 
“Ikpe” dances were inherited from the Arondizuogu people 
during the migration of the Ndoki to their present abode. 


Some of the drum beaters included Ukasoronye Ojika, Chief 
Nwaorji Chuta, Elder Reuben Nnadi, John Nwaogu, and Chief 
James Nwankpa Ngah. The known age-grades then were: 
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. Opuruiche 
. George 

. Mgbasa 

. Ochonma 

. Akisi 

. Aeroplane 
. Marine 

. Lion 

. Wireless 

. Cornet 

. Muslin 

. Knowledge 
. Gold 

. Light 

. Pilot 

. Diamond 

. Star 

. Unity 

. Lunch 
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Missile 


But in recent times, age has de-mobilized many of the age- 
grades, while new ones have come up. Each age-grade has 
her Ekpe. Some age-grades even have two. Umuagbai had a 
tradition that during celebrations such as “lbu Nwutam”, 
“Igba Ota”, “Itu-Otiti”, “Ibu Isi-Ehi” dance steps were 
changed at Uhu Ekekewosi, Uhu Obu and Uhu Akawor. 


Change in dance steps also meant that there was also a 
change in songs at these stop points. 


Nwutam Ekpe 

Another type of cultural dance that is very important in the 
cultural life of Umuagbai people is the Nwutam Ekpe. The 
Nwutam referred here is not a festival or dance by itself. It 
used to be carried on the head just like the Ekpe, but is 
presently being hand- carried. It is a two-faced “deity” 
usually used to announce the end of the Ekpe festival. The 
Nwutam is usually organized in the evening of the last day 
of the Ekpe Dance. Ikoro Obu drum is usually beaten 
followed by seven canon shots, before Nwutam is finally 
carried out in the evening hours of the last day of the Ekpe 
Dance. During the carrying of the Nwutam (on the last 
evening of the Ekpe festival) the song that rends the air 
goes thus: “Agha-oagha n’abia, agha”. 


The custodians of Nwutam were, and are still, Uhu 
Ekekewosi. On the origin of Nwutam-Ekpe; it is claimed that 
it came from Kala-lbiama in Bonny (lbani) around the 17th 
century. There were two of them. One ran to Umuagbai, the 
other ran to Mkpuajakere near Eti/Ohambele Ndoki. “Nza”, a 
ballot was conducted and the Nwutam chose to stay at 
Ekekewosi family as its abode till this day. The above 
migration agrees with the movement of Agbai from Ihu Ala 
Obu-Ochie to Mkpuajakere during his quarrel with his 
nephew, Akawor. The Nwutam masquerade is carried by an 
individual. The last person that carried Nwutam masquerade 
on the head was Egede. Those that carried on hand included 


but not limited to the following people: Chief Nwankwo 
Kumanu, John Nnade, Nwagboso Ekekeugbo, Obida 
Nwankwo Oku and a host of other men in later days. It was, 
and is forbidden for anyone, no matter how highly placed, to 
unmask or confront an Ekpe masquerade in the public. Any 
person who does it is given the beating of his life or her life 
by the other Ekpes, and carried to the Council of Chiefs for 
an appropriate fine, which must be paid before he or she is 
released. The last known persons to be fined as a result of 
confronting the Ekpe was late Mark Nwulu of Uhu-Akarahu- 
Anyaugu compound, and in 2015, Mrs. Ngozi Chidiadi 
Nkwebirionye. 


Plays (Pastime Activities) 

Apart from the Ekpe and Ikoro festivals which are observed 
at fixed periods by the town, there are other other pastime 
activities, like the draught (epele), which individuals (mostly 
the male folk), used to occupy themselves with while 
waiting for the kitchen to be ready for them. Similar to the 
epele is the “okwe” by the women folk. 


It is also necessary to note that Umuagbai shows interest in 
other forms of sports and games. One of these is the football. 
Football as a sporting activity is a game which a lot of the 
people engage in. Some of the earliest persons who played 
football in the area included Reuben Nna Nwankwo, Monday 
Okere Ukwu, (both goal-keepers), Josiah Nwogu, Vidal Otoni, 
Dennis Nwankwo, Friday Ekpo Dike, Jeremiah Okere Egu. 
Those who stepped into the shoes of those earliest players 
included those listed below: Aaron a.k.a. A.A. because of his 


dribbling skill, Nwankwo Nnadi, Peter Nwogu, Ihemeneme 
Abara, Clinton Ekeke, etc. Others are those listed below: 


e Emmanuel Nna 

e Ikechukwu Okere 

e Nwauche Igwe 

e Elobochi Okere 

e Timothy Onyemachi (Goal-Keeper) 


The late Uju Jaja would always give instructions from the 
sideline. It was not surprising that in 1962, Umuagbai 
Primary School won the first Ndoki County Council Primary 
School Competition. The final match, which involved 
Umuagbai Primary School and Akirika Primary School, was 
played at Ohambele Centre. Some of those who represented 
Umuagbai Primary School included Gilbert Onyemachi (alias 
papa soccer) Fred Luke, Thankgod Ekeke, Obi Nna Madu, 
Akara Archibold Ekpo, Igwe Adiele, Nwankwo Nnadi, Ifeanyi 
Nwachukwu, Allwell Akara, and Nwankwo Nwankwo. 


MASKS 

The two kinds of masks associated with the people of the 
area right from time, are the Ekpe mask and Nwutam masks 
respectively. These masks which form part of the performing 
arts of Umuagbai people involve masquerade displays, 
singing and dancing. There are many Ekpes depending on 
the number of age grades. The Nwutam mask is just one of 
many. Both the Ekpe mask and Nwutam mask are not 
believed to be the representatives of any spirit or any 
ancestor, as both of the masks consisted, mostly of small 
size carved heads of human-beings. Ekpe mask is fixed on 


the heads of the individuals that are drawn from the various 
age-grades, with their bodies encased with special clothes. 
The Ekpe mask bearer usually carries a broom while he 
dances and chases people about as well in course of his 
display. The female folk are not allowed to bear these masks, 
but they take part in the singing and dancing “nye-nye” 
during the Ekpe Festival. 


The Nwutam mask, unlike the Ekpe mask, is not fixed on the 
head of a mask-bearer. However, unlike the Ekpe, the 
Nwutam bearer does not hold a broom. 





Plate 19: A mask-bearer holding a broom during Ekpe 
cultural dance. Source: Community Music Programme, 
Development and Management 


The Nwutam mask is also made up of a small piece of wood 
carved in the form of a human head. The use of masks by 
Umuagbai people is mainly to provide some form of 
amusement and entertainment. Masks are part of the 
cultural history of Umuagbai people, which is often used 
during masquerade to cover the faces of certain individuals 
who are active participants in such festivals. 


MARRIAGE SYSTEM 


In Umuagbai society, the traditional joining together of a 
man and a woman as husband and wife is always done with 
the knowledge and approval of the parents of the would-be 
husband and wife. On the other hand, when two persons 
come together without the 


knowledge and consent of the parents as well as relatives of 
both parties, the products of such a union belong to the 
mother’s family and not that of the biological father. This 
situation is known among the people of the area as “nwa- 
amuru n’ulo”, 


Marriage Consummation Process 
The acceptable process of consummation of a marriage 
centers on four steps, namely: Ikpa Igboromini, Ikwu-aka- 
n’uzo, Ajuju~ and Ikweredi. These four steps. are 
indispensable in announcing the marriage process. 


Ikpa lgboromini 

This is the first stage of the marriage, considered as a mini 
introduction in which such requirements as one bottle of 
local gin, one jar of palm wine and one big bottle of Stout 
beer, are provided by the husband-to-be, through a go- 
between, to introduce him to his in-law to be. 


Iku-Aka-n’uzo 

Iku-aka-n’uzo, which means “knocking on the door”, is 
another stage of the marriage process. This involves the 
husband-to-be, and his relations coming to the house of the 
father of the wife-to-be to perform the rites of iku-aka-n’uzo. 
Prior to the day of this visit, the family of the man 


communicates to the family of the woman about this 
visitation. The information about this visitation is usually 
communicated by a female member of Umuagbai Town. 
Such a visit by the suitor and his family involves another 
round of presentation of drinks. In line with the customs of 
Umuagbai people, the drink includes; one bottle of local gin, 
one jar of palm wine, one crate of mineral, one big bottle of 
Stout beer, one cartoon of Star beer, and one bottle of 
Seaman's Aromatic Schnapps. 


The essence of the ikwu-aka-n’uzo as one of the stages of 
contracting and consummating marriage in the cultural 
history of the people is to enable the family of the wife-to-be 
to get to know who the suitor actually is. During the stage of 
the marriage process, questions are asked the suitor and his 
family members. Responses to the questions are expected to 
be sincere and honest ones. The satisfactory responses to 
the questions then prepare the ground for the third stage of 
the marriage. 

Ajuju 

The “ajuju”, stage is the stage where some investigation is 
done to ascertain what the family of the wife-to-be are like, 
in terms of their character and some family traits. At this 
stage, the family of the husband to-be asks the questions, 
while the family of the wife-to-be responds to the questions. 
The satisfactory response from such assessment generally 
sets the stage for the collection of a list. This is very 
important in the cultural history of the Umuagpbais. It gives 
information on what to be done by the suitor and eventually 


prepares the ground for the marriage-proper. The collection 
of the list involves the provision of some drinks. It could 
either be a bottle of a strong drink or a jar of palm wine, 
together with a little amount of money which is not pegged. 
This claim is supported by one informant who said: 


We collect a list, even when it is within Umuagbai to Umuagbai. 
Often you would do something before the collection of such a list; 
drinks shall be provided. One jar of palm wine; it depends on the 
family. Some people would say bring five thousand or bring one 
carton of beer. You pay five thousand naira or ten thousand; it 


depends on the family.24 


It needs be stated here that the items in the marriage list 
are subject to negotiation between the two families. After 
the negotiation, whatever the families agree to form the 
ratified agreement on which the marriage is consummated. 
This could be considered as the most important stage in the 
entire process of marriage system in Umuagbai Town. 


Ikweredi 

This is an important stage of the marriage process because 
the consent of the wife-to-be is sought. At this point, she is 
asked if she has accepted to marry the suitor. The Ikweredi, 
as custom demands, is an indoor activity where both 
families are present. It is often held at the residence of the 
father of the woman whose consent is sought in the 
marriage. Some of the items presented for such an indoor 
occasion include these named hereunder: 


e One bottle of local gin 
e One jar of palm wine 


e One big bottle of Stout beer 

e One crate of mineral (soft) drink 
e Two bottles of wine 

e Some money 


In all of these, the bride price to be negotiated and agreed 
by both parties remains one key aspect that must be settled. 
It is this, which gives legitimacy to this union between the 
man and the woman. There is no fixed amount required for 
the bride-price. This, in a way makes the custom of 
contracting marriage in Umuagbai village simple and easy. 


It would be necessary to add here that apart from the bride- 
price and the accompanying items that are shared in an 
agreed manner between the relations of the mother of the 
girl on the one hand, and the relations of the father of the 
girl on other hand, there are also other privileges accorded 
the male folk of the compound where the bride comes from; 
such include the following: 


e Two jars of Palm wine 

e One carton of beer 

e« Two big bottles of Stout beer 

e One bottle of Gordon gin or brandy 
e One crate of soft drinks 

e Two bottles of local gin 


Also some privileges are replicated to the women of the 
compound, known as Umunwanyi. Their privileges include: 


e One bottle of local gin 
e Two crates of “mineral” (soft drinks) 


e One crate of Maltina Soft 

e Two cups of snuff 

e Some amount of money 

e One bottle of a strong drink 


Whereas the maternal family is given the following items as 
well as the youths of that compound: 


e Some amount of money 
e Some bottles of strong drink 
e Crates of beer and soft drink 


These items are not fixed and vary from one compound 
community to another, and also from one family to another, 
the marriage as well as the wife, belong lawfully and 
customarily to the husband. The wife can never be married 
by another man, as long as this marriage is contracted and 
consummated, except when the issue of divorce arises 
which means one of the parties is not willing to continue in 
the marriage. 


Hence, the dissolution of a marriage for which a bride price 
had been paid is permitted in the cultural organization of 
Umuagbai people. The bride price in this circumstance is 
required to be refunded, after which the marriage is allowed 
to dissolve. This is the only way the woman can legitimately 
be free to re-marry. However, the children of the previous 
marriage belong to the former husband. The tradition and 
culture of Umuagbai people does not restrict the request for 
an annulment of marriage to a particular sex. In other words, 
either the male or female member of Umuagbai society has 
the right to demand an end of the marriage. It must be 


added here that in the case of dissolution by death, the 
woman remains the late man’s wife unless she re-marries (if 
age is on her side). But if the family of the late husband 
requires her to be taken over by any of the late husband’s 
younger brothers, and she consents, then she continues to 
be part of the family. 


Isi-Mgbede (Fattening Room) 


Umuagbai, as indeed all other Ndoki villages used to perform a sort of 
traditional Marriage called “Isi-Mgbede” non performance of this ceremony as 
viewed as an incomplete marriage. It involves containing a woman in a room for 
a period of one to three months. During this period her needs are attended to 
by maidens and her husband must ensure that she gets three square meals 
daily. She is to have a special hairdo weekly and her body is decorated 
artistically with camwood (Uri and Ede-Ala). The aim of this tradition is to fatten 
the bride up for the admiration of her husband and the envy of others (men 
and women). 


The Isi-Mgbede ceremony is regarded as the culmination of the traditional 
marriage rites. This ceremony was last performed in December 1953 by Late 
Chief Monday Nwankwo on his wife Mrs Orianu Erinna Nwankwo (nee Nwauche) 


Sharing Formula 

In an event where a native cow (ehi) or (nama) is presented 
or killed by the community for any reason, the following 
sequence of sharing is followed; the Onyenwe Ala 
(paramount ruler) takes the head; the head of Akaranu 
(Abam) takes the jaw. The above procedure also applies 
where “Ewu Igbe” (goat presented to the Council of Chiefs 
on the death of a chief). 


The exception to the above is where and when a tiger is 
killed or brought to the community; in this case, Uhu Akawor 
takes the entire head, being the first sons of Okobo lineage 


and as was agreed during the peace agreement between 
Chief Jite and Chief Nwankwo Akawor and his brothers. 


After the above, the following sequence is followed. 


¢« Umu Ulozuru - one leg 

« Umu Okoma - one leg 

- Akaranu - one leg 

- “Aka Ogbu” - one leg - to the person who presented 
the animal 

¢ Umu Nwankwulu (ikpukpu-afo-anu) - lower belly 


Sequence of Sharing (Usoro-Oke) at 


Community Level 

The sequence of sharing during meetings, age grades, and 
on other occasions that demand for “Usoro-Oke”, (who takes 
before the other) have on very many occasions become 
contentious. But in our tradition - our founding fathers used 
what they called “Ntu-Wai-Oke” - to establish the sharing 
formula and not strictly by right/birth. | have tried to list 
them in order without prejudice but with all sense of 
sincerity and purpose to the best of what should obtain, as | 
was told. 


In age grades meetings, anybody from Uhu Obu takes first, 
irrespective of Nwa-Adah, Chuta or Ngah. A person from that 
compound serves as head of his/her age grade. But where 
persons come from all three compounds that constitute Uhu 
Obu, the person from Umu Nwa-Adah takes first and heads 
the age grade. 


e Uhu Obu - (Umu Ulozuru) isi (head) 


Uhu Obu - (Akaranu) jaw 

Uhu Ugbo - (Ada Okoma) Ute-ku (thigh) 

Uhu Owanne - (Umu Ulozuru) Isi Aka-nu (upper 
arm) 

Uhu Ekekewosi - (Ada Okoma) Isi Okpu-kpu (hip 
joint) 

Uhu Akawor - (Umu Ulozuru, Oha Obu) Isi Okpu- 
kpu (hip joint) 

Uhu Okere Nwankwo - (Akaranu) Ngba-n’Ala (foot) 
Uhu Otoni-Aborigines - (Umu Ulozuru); adopted 
into. 


After which the rest is shared generally in accordance 
with tradition to the underlisted compounds: 


Uhu Akawor (Abam) - (Akaranu) Uhu Nnanta - (Ada 
Okoma) 

Uhu Okoro - (Umu Ulozuru) 

Uhu Onyeche - (Akaranu) 

Uhu Chuta - (Ada Okoma) 

Uhu Nworgu - (Umu Ulozuru) 

Uhu Ezike - (Akaranu) 

Uhu Ehuruiwe - (Umu Ulozuru) 

Uhu Ojika - (Ada Okoma) 

Uhu Ngah - (Umu Ulozuru) 

Umu Nwankwulu - (Umu Ulozuru) adopted into 
Uhu Akara-Anyaugu - (Umu Ulozuru) 

Uhu Nkwebirionye - (Ada Okoma) 

Ekerenta 


Although, C.T.C. Ennals in his record, classified the various 
compounds as ‘Umus’, they are known as “Uhus”. It should 


be noted that in the event of the killing of a native cow 
(ehi), Akwete and Ohanso are historically and culturally 
entitled to share. Same also applies to Umuagbai - from 
them. 


LAND TENURE AND LAW OF 
INHERITANCE 


Land tenure and law of inheritance feature prominently as 
an important aspect of the cultural life of the people of 
Umuagbai Town. It should be noted that the compound 
settlements always possess some parcels of land, which their 
forebears passed down to them as their inheritance. And 
from time to time some parcels of their lands are shared 
among the compound members who either build on them or 
dispose of their portions by selling. This shows that land as a 
Significant aspect of the people’s life could be acquired 
through inheritance or by purchase in Umuagbai Town. 


However, some compounds instead of sharing their parcels 
of land for private use, treat their lands as communal 
properties and share during the farming season. This is in 
line with what C.T.C. Ennals once said when he maintained 
that farmland was communal to the family. 12 Ennals went 
further to uphold, “That there was no individual ownership 
of land except where land had been pledged; land could 
only be pledged with the consent of the head of the 
family.”13 This means that no individual in the area can sell 
the communal land owned by the compound except where 
the head of the compound directs such a sale, and of course, 
this does not happen often. 


This shows that land can be acquired through purchase, 
besides inheritance. And in the case of inheritance, the heir 
or person that inherits a piece of land must be the son of the 
dead man that previously owned the land. If the dead 
individual had no son; a daughter of his could as well inherit 
the land. This means or shows there is no discrimination 
against female members of the town as they benefit from 
such ancestral land ownership. However, it needs to be 
made clear that a daughter who inherits a piece of land from 
her father’s property does not have the right to dispose such 
land. However, this right to inherit the land ceases where 
the said woman is married out. 


Customary Law of Inheritance (Other 
Properties) 

What the people of Umuagbai Town often do with regard to 
inheritance is that when a man dies, the legitimate children 
of such a dead parent come to inherit his property. In other 
words, a child whose parents are not properly married 
according to the customs and tradition of the people of 
Umuagbai are not allowed to inherit the property of the 
biological father. This means such a child has no customary 
claim of inheritance to the father’s property. 


In the same manner, the children of a female member of a 
family are not entitled to the property of the father of their 
mother. Such children are excluded from the inheritance of 
the father of their mother. In other words, they are not 
accorded any rights of inheritance in the family. However, 
the only exception to this situation occurs when a dying 


maternal grandfather decrees or wills at his death any of his 
belongings or property to any of such grandchildren born in 
his home. 


Besides the inheritance by Will, if the grandfather of such 
children has no male children, his property automatically 
passes down to such male grandchildren, who can now be 
considered his children if no bride-price had been paid on 
the daughter who is the mother of these children. Also, by 
the same token, if the man is the head of a compound 
community and has no male child, the male grandchild of 
his daughter called “nwa-muru-n’ulo” has the right to step 
into his great-grandfather’s headship of the compound 
community, because he has been accepted as a full-fledged 
blue-blood of the family. In addition, if the head of the 
compound community has brothers still living, they would 
take over headship and it passes on to their children; this 
takes precedence over the “nwa-muru-n’ulo scenario. Again, 
in the same manner if man has an infant male child who has 
not come of age, but had a senior cousin at the time of his 
death, this cousin can hold the seat in trust pending when 
the infant boy comes of age to take up his rightful position. 
At this point, the cousin will step aside for the rightful 
person to assume his position and responsibilities. 


BURIAL RITES OF MBICHIRIEZI OR 


ONYENWE-UHU 


Mgbaru 
Umuagbai has some traditional rites performed at the death 
of an Mbichiriezi or an Onyenwe-Uhu. When a Chief who is a 


member of Umuagbai Council of Traditional Rulers dies, the 
Chief Mourner who may not be a member of the immediate 
family, informs the Traditional Council of the death of their 
member. This information is accompanied with one bottle of 
hot drink, native gin or Seaman’s Aromatic Schnapps, to the 
Chiefs- in-Council. After this notice, the Umuagbai Council of 
Chiefs fix a date for a visit to the bereaved family. This 
condolence visit is traditionally Known as “Mgbaru”. On the 
agreed date, as the Chiefs arrive at the house of their 
departed colleague, they are ushered into a reception 
ground where they sit and greet the family in line with the 
customs of Ndoki. Then the Chiefs-in-Council are presented 
with one plate of kola nut, with alligator pepper, garden 
eggs, a bottle of native gin, and one jar of palm-wine. The 
Chiefs-in-Council after helping themselves with what is 
presented to them, give their condolence message to the 
bereaved family in accordance with custom. 


Thereafter, the burial date is fixed and the traditional 
council is notified of this date by the family of the late chief. 
Everybody is expected to be present at such a burial as 
attendance is mandatory. The failure of any chief to attend 
the burial ceremonies attracts a fine of two bottles of native 
gin or Seaman’s Aromatic Schnapps. Outright refusal of any 
chief to attend or pay the fine ultimately results in the 
immediate sanction of such erring chief. 


During the burial, the chiefs are conducted to a reception 
venue where they are entertained with the following items: 
one jar of palm wine, one bottle of native gin, one large 


piece of dry fish, a plate oil bean salad, kola nut. All of this is 
known as “Ntukpu Ozu Ali”. 


Onu Biala: Three Days 

Of equal relevance are the traditional condolence visits after 
the burial of the chief which lasts for four consecutive days. 
It is held on the Tuesday after the burial of the late chief. 
During such condolence visits to the bereaved family, the 
chiefs are conducted to the reception venue where they are 
seated. This visit called “Onu Biala” attracts some 
entertainment from the bereaved family, in which the 
following items are presented to the chiefs: one jar of palm 
wine, a bottle of native or local gin or one bottle of Seaman's 
Aromatic Schnapps, one tail of dry fish, kola nuts, garden 
eggs, and “okwa oso”. 


It is necessary to state here that the entertainment of the 
Chiefs comes in two segments. After the first part of the 
entertainment highlighted above, the family of the late 
Chief presents another round of items which includes: 


e Two jars of palm wine. 

¢- One bottle of strong drink (Schnapps). 
e One bottle of native gin. 

e Two pieces of dried fish. 

e Two full plates of oil bean salad. 

e Two crates of soft drink (coke). 

e Two bottles of small Stout beer. 

e Two cartons of Star beer. 


It is noteworthy that the failure of any Chief to attend the 
burial ceremonies attracts a fine of two bottles of hot 


(alcoholic) drink. 


At the end of the first day of visit, the Chiefs-in-Council then 
depart for their various destinations. All of these forms of 
entertainment on the first day of the condolence visit are 
called “Onu Biala”, which means “welcome”. On the second 
day of the visit, a banquet is held in honour of the Chiefs-in- 
Council. The refreshment provided for the Council of Chiefs 
is the same as the first day. Apart from the items so provided 
in the first instance, the chiefs are also presented with the 
items listed below: 


e One sizeable and mature goat. Twelve tubers of 
yam. 
e For the inspection of the goat, some items are also 
presented. These include: One bottle of native gin, 
One jar of palm wine, One large piece of dried fish 
e Nrobu Ji One jar of palm wine, One bottle of native 
gin 
Then, on the third day, the members of the traditional 
Council of Chiefs gather by 10:00am and are ushered to the 
reception venue. On this occasion, all the things that make 
up the “Onu Biala” entertainment requirements are the 
Same as of those of the previous two days visitation, in 
addition to the underlisted: 


e Three bottles of local or native gin. 
e Three jars of palm wine 

e Three full plates of oil bean salad 

e Three big pieces of dried fish 

e Two plates of kolanut 


e Two plates of garden eggs 

e Two cartons of Star beer 

e Two crates of soft drink (Coke) 

- Two bottles of hot drink (Kai-Kai/Schnapps) 


Iwu Egbo (Solidarity with the 


Bereaved) 

The third day is concluded with the presentation of what is 
known as “Iwu Egbo”. During this period, the children 
(except the chief mourner), wife, in-laws, close neighbours 
and others, will entertain the Chiefs-in-Council as tradition 
demands; and so on the fourth and last day, the chiefs arrive 
as in the previous days, and are also ushered into the 
reception arena. Onu Biala remains the same as it were in 
the three previous days. The “entertainment” as regards this 
last day include: 


e Two bottles of local gin 

e Two jars of palm wine 

Two full plates of oil bean salad 

Two large pieces of dried fish 

Two plates of kolanut 

Two plates of garden eggs 

Two cartons of Star beer 

Two crates of soft drink (Coke) 

- Two bottle of hard drink (Schnapps) 


Ewu Nkute (Presentation of a Goat as 
a Symbol of Passage Rite) 


This final stage is also characterized by the presentation of 
the following items; Ewu Nkute and Nrobu Ji respectively. 


Ewu Nkute has to do with the presentation of the goat for 
inspection to be certified traditionally as good enough. The 
following items are presented alongside the goat: 


e One bottle of local gin. 

e One jar of palm wine. 

e One piece of dry fish. 

e One bottle of small Stout beer. 

e Yam and the ingredients for preparing the goat 
meal for the chiefs. 


And then for the “Nrobu ji’’ ceremony, the following 
provisions are made: 


e One jar of palm wine 
e One bottle of local gin 


Nkute Ikpa 

Then the last stage of the fourth day of the condolence visit 
involves the Nkute Ikpa. This is the presentation of a cash 
gift to the Chief Mourner on behalf of the bereaved family of 
the late chief by the Council of Chiefs. This marks the end of 
the condolence visit by the Council of Chiefs. 


Burial Custom tin the Past 

In the olden days, when an individual dies, he was buried 
almost immediately as there were no mortuaries to preserve 
the corpse for a longer time.The bereaved family, after 
burial, mourned the late man by wearing black clothes 
known as igba-nkpe. If a man died, the hair on the head of 
the wife was shaved while she mourned her late husband for 
up to one year. During this mourning period, this widow 


continues to wear black clothes, and was not allowed to 
dress or plait her hair until the burial ceremony (ime-okuku) 
was performed. The performance of the ime-okuku depends 
on how financially viable the families of the deceased 
person are to perform the final traditional rites of passage 
for the dead relative. 


During ime-okuku, (the final burial ceremony) or second 
burial ceremony of a male deceased relative, the children of 
the deceased were required to invite their age grades to the 
second burial of their parent. A night preceding this burial 
ceremony, the gun or the cannon is fired as a kind of 
invitation to all those involved in the ime-okuku ceremony. 
For an ordinary person, this ceremony would last for only 
one day, but for a prominent man or a Chief in the 
community, this ceremony would last for up to seven days. 
During the performance of this ceremony, local gin, palm 
wine, native salad (uba), local kola nut (oji) and nkpirisu-azu 
(large portions of fish) are presented and used by the 
people. Then, if the wife of the deceased outlived him, she 
would offer and slaughter a goat for her husband’s age 
grade, and her children would equally perform some rites to 
the compound people and to all other extended family 
members. The wife’s elder brother on behalf of his sister 
would perform what is called Idu-Oha which involved the 
presentation of five (5) tubers of yam, a goat, a bottle of gin, 
a jar of palm-wine, a piece of cloth and any amount of 
money that they could afford to the family. This was followed 
with the shooting of a cannon gun (kurutu and nsunali) and 
other dane guns. This might take up to 7 days. If the 


deceased person was not a Chief and /or a rich man, the 
burial ceremony would end with igba ota only. But if he was 
a rich man or chief, a native cow (ehi) needed to be 
slaughtered. Such drummers called ndi nkwa-nwikoni, would 
be invited to perform; people would come out to dance, give 
good testimonies of the life the man lived and would present 
money, goats or other materials to the bereaved family in 
appreciation of the good relationship that existed between 
them and the deceased. 


After this ceremony igba ota would follow. During this 
ceremony, the eldest son of the deceased man who would be 
dressed in traditional attire, would carry the “ota” with his 
left hand and go round the village while the crowd would be 
singing and dancing behind him, chanting; “Nna anyi be- 
ele, anyi be-ele a-a-a anyi be-ele” The first daughter of the 
deceased would carry the head of the native cow (ehi) on 
her head, with a crowd of women from the village, singing 
and dancing behind her - “Oke eze iyee iyee; isi nwa amadi 
iyee iyee”. 


In the case of a woman, “otiti-uli” would be performed. 
During the otiti-uli, her daughter or the daughters of the 
sister, if her daughter was not there, would perform the otiti- 
uli. The husband of the deceased would also slaughter a 
goat for the age grade of the wife. The otiti is carried by the 
first daughter with other women dancing behind her, around 
the village. 


However, with the arrival of Christianity most of these 
ceremonies have died out. Burial ceremonies are no longer 
what they used to be. A dead person can be buried at any 
time the family decides to do it. The corpse of the deceased 
can be preserved for more than one year. Most of the burial 
ceremonies are now done the Christian way. After the 
Christian burial, there is no more igba-nkpe or ime-okuku; 
the bereaved family can go about their business after the 
burial ceremonies and an outing service. During burial, if the 
family of the departed person is wealthy enough, they can 
kill a cow for the entertainment of friends, visitors, mourners 
and well-wishers at the burial ceremonies. 


ADVENT OF “OKONKO’ IN UMUAGBAI / 
NDOKI 


Eze Ngah’s first son, had been in the slave-trade business 
for years, but on a particular trip, he happened to fall into 
the hands of the Bende people as they were dancing their 
Okonko. They arrested him and forced him into membership 
of the group because it was a taboo for anyone to see 
Okonko who was not a member. They took from him all the 
money he had on him for his business, forcing him to return 
with no slave but only Okonko. 


On his return he showed it to his father, Ngah who called his 
friends, Nwankwo Kumanu, Nwachukwu- Ekekeugbo, 
Nwagbara Egu, Dike Ekeh and others, and introduced 
Okonko to them as a cultural dance (though secret in 
operation). Eze said he saw the Okonko at Oma-Ahia 
(Umuahia Ibeku). From Umuagbai, Okonko then spread to 


other villages of Ndoki and Asa. The popular song then till 
now has been “Deede Eze, akwa-agwula n’igbe” (x2). Each 
time this song was raised, Deede Eze would go to his box 
and bring more wrappers. Okonko has its own masquerade 
peculiar to the society, such as Atu-Mpi, Nwutam, and Wa- 
Ngbede Okonko. 


It is noteworthy that in the olden days, Okonko society 
ensured that law and order was maintained at all times 
within Umuagbai village; membership of this group was not 
limited. It is against this backdrop, that its door was not 
limited to those willing to join. This became the situation as 
a lot of people joined, thereby making it popular amongst 
the people; not being a member was often met with 
disrespect from those who were members. This in turn, 
brought about an increase with regard to its membership; 
women were not allowed to join, but were not forbidden to 
witness traditional dances of Okonko; it should be pointed 
out that the man through whom this Okonko reached the 
land of Umuagbai called Eze, son of Ngah who was said to 
have seen such dancing on display on his trips to fetch 
Slaves, was said to have being queried by the Ngah 
compound community. (On his return to Umuagbai with no 
slave; which was the reason behind his travel). 


COMMUNAL BUILDINGS AND 
ARTEFACTS 
OBU N’GBALA 


The obu-n’gbala, an ancient hall (ebe-ogba’ko mbichiri-ezi) 
literally meaning ‘a meeting place for elders’ was built and 


founded about the 16th century after the establishment of 
councils of mbichiriezis and the establishment of Umuagbai 
headed by Chief Jite Agbai. The original building was a mud 
thatch house. On the floor of the mud hall were two mud- 
made benches molded on the floor called “opurupu” and 
were L-shaped on both sides of the hall. 
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Plate 20: Artistic impression of the Obu N’gbalaas it was in 
its original form. 


In the olden days of the mud Obu N’gbala, the sitting 
arrangements were as follows; the paramount ruler and 
head of the village seats on the immediate left side as you 
enter the hall (i.e on the right backing the hall) while the 
head of Akaranu seats on the immediate right of the mud- 
made bench (i.e left-backing the hall). The head of Okoma 
seats on the right hand side of the paramount ruler. 


However, the sitting arrangement now is as shown by ‘Plate 
21’ below with the Onyenwe-Ala at the head of the table, 


depicting the ancestral sitting arrangement with Okoma on 
his right, Akaranu on his left. Akawor is on his extreme left. 
Then on the right of Okoma is Onwanne followed by 
Ekekewosi and Okere Nwankwo, etc. 





Plate 21: Some members of the Umuagbai Council of Chiefs 
inside the Obu N’gbala. The above seating arrangement 
depicts the seating format as in the olden days. From left to 
right; Chiefs Ndugbe, Nwankpa, Ekeke, Chibo, Odum, 
Ekekeugbo, Nwuche (Onyenwe-Ala), Akawor and Nwankwo. 


Although, as time went by, the original building which had 
been a mud thatch house had undergone modernization as 
revealed by the above “Plate 21”. Chief Jite Agbai was 
buried by the side of Obu N’gbala as well his grandson late 
Chief Nwauche-(nta) Nwadah who was buried opposite of 
the Obu-N’gbala. It was said to have been built about the 
sixteen century, after the establishment of the Council of 
Mbichiriezi’s, headed at the time, by Chief Jite Agbai. This 
mud made bench called “opurupu” was done to enable the 
chiefs to sit on it whenever they gathered to discuss as 
chiefs of the town of Umuagbai at such a time in their 
history. 
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Plate 22: The refurbished place where Chief Jite was buried 
by the side of the Obu N’gbala 


IKORO-OBU 

It is believed that Ikoro-Obu had a sacred law that only 
specified persons were allowed into the room housing it. It 
was said to have been carved by slaves as demanded by the 
community. When it was brought into its abode, the 
ancestors were said to have insisted that it has to be 
empowered by offering a human head to it, thereby invoking 
some spiritual powers into it. That power is still associated 
with it till date. The human head used for this purpose was 
said to have been brought by one Onyekwere Onwudi (a 
Slave) from Ekeke-Deede family (Umu Gbaragbara). 


According to one oral tradition, whenever the Ikoro-Obu was 
sounded, Onyekwere Onwudi would raise his left hand in 
demonstration of his prowess in bringing the human head. 
Custom forbids the beating of the drum by a women slave 
(nwa-uhu nwanyi). But a slave of a son of a woman slave 
from Uhu Ehuruiwe entered and sounded the drum against 


the custom, causing a loss of one of the teeth of the drum 
which has remained so till date. 


It is remarkable to note that during the civil war, every effort 
by the invading army/enemies to either carry away or 
destroy the Ikoro-Obu was rebuffed by it. Evidence of these 
are the matchet cut marks on the Ikoro-Obu drum in a bid to 
destroy it; these marks are still on it till date. 





Plate 23: Artistic impression of the lkoro-Obu drum, an 
ancient wooden gong of the Umuagbai people claimed to be 
500 years old 


Another notable significance of this drum is that whenever it 
is sounded, (apart from during Ekpe and Ikoro Dances), it 
marks an emergency situation inviting every adult male to 
the village square. It is also sounded to announce the burial 
of a member of the Council of Chiefs (Mbichiri-ezi). In 
matters of uncertainty and where person(s) are accused and 
denials are made, those concerned are usually asked to 
swear either by crossing the Ikoro-Obu or by drinking water 
from it. In other cases, water is fetched from it and used to 
libate. 


IKOTIKO 


This special carved drum is beaten to announce an 
emergency inviting people to the village hall specifically to 
settle a case between two persons, one of whom must have 
earlier Summoned the other before the chiefs. This 
summoning is usually done with a certain (fixed) amount of 
money. It is so because such case has to be settled 
immediately to avert a degeneration of the matter. It is 
forbidden for a slave or his son to beat this drum. 


KURUTU 


The Kurutu is the local name for the cannon. It is used with 
gunpowder, during special occasions, burial of prominent 
persons, masquerade dance e.t.c.; but in the olden days, it 
was used during war period. 


COMMON ARTEFACTS USED BY THE 
PEOPLE 

Listed below are some of the objects that can be found in 
the town; the purpose of each object differs. In other words, 
these tangible cultural materials are made by the hands of 
Umuagbai people. 


These include: 


Kitchen Components. 
e ITE AJA - clay pot used in all cooking in those days. 
e ITE ORKWU - small clay dish: - It was used in 
dishing out soup and other cooked food items to 
individuals. 
e MBAKU - native spoon. 


EKUBE - wooden long spoon used in_ turning 
materials in the pot on fire and in collecting soup 
from the clay pot and other cooked food items. The 
smaller ones were used as table spoon 

EKU - cooking stand; made of mud. There are three 
in number. The clay pot is placed on top of the mud 
stand for cooking with fire under it. 

EKU-IGWE - tripod stand; made of iron. It was used 
for cooking. Eku igwe replaced the former eku (mud 
stand). 

ODUDU MINI - water pot; made of clay, used in 
storing drinking water; it is always in the kitchen or 
at the kitchen veranda. 

OKWA - made of a long piece of wood with a little 
hollow or cavity. It was used in storing fermented 
cassava (fufu) but always kept at elu uko. 

ELU-UKO - the top of an elevated hanger in a 
kitchen. 

UKO - an elevated hanger in the kitchen, fixed from 
wall to wall. It is made of bamboo or raffia palm 
(okpo-gurugu). Most of the kitchen materials, 
including cooked foods, were placed on top of it. We 
had Uko-Elu and Uko-Ala — upper and lower 
kitchen hangers. 

NKWAKO - made of three sticks pined to the 
ground with stick crossing on top of it. It is seen 
mostly on the farm. Farmers used it to help 
themselves carry their loads, especially when the 
farmer goes to the farm alone. Some _ are 


constructed along the farm road. People used to 
place their loads on top of it to have rest before 
they continue their journey home. 

e USEKU - kitchen; this is the place where food is 
being cooked. 

e OSARA-MINI - household drainage line. 

e NGBAJA - space behind the kitchen where some 
useful utensils are kept. It is also called a store. 

e ONU-OBU - compound hall. Each compound has 
their own. 

e OKPURUKPU - an ancient seat made of mud, long 
in shape, before the advent of modern chairs. 


This means that Umuagbai cultural resources are two-fold; 
namely, the tangible cultural materials such as ikotiko 
among others while the non-tangible material - cultural 
resources of Umuagbai Town included the dances that were 
highlighted in the preceding pages. 
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CHAPTER 6 


Economic History: AGRICULTURE, OCCUPATIONS, FISHING, CRAFTS, MARKETS 


AGRICULTURE 


Basically, the Umuagbai people were, and are still great 
farmers. Farming constituted the mainstay of their economy 
and survival, as the community is basically an agrarian 
society. The Umuagbai people plant both cash and food 
crops. They produced a lot of crops such as yams, cassava, 
cocoyams, cocoa, palm produce, plantain and banana which 
they depended on for their domestic consumption and sales 
as well. C.T.C. Ennals maintained that farmland was 
cultivated at periods varying from 5-7 years.! In Umuagbai 
Town, some native plants have been used for various 
economic benefits and include: 


e UHOR-OGWU or NCHUANWU - Scent leaf or 
osmium. It is edible and also used in making soup 
Or pepper soup. It is also medicinal. 

e UTAZI - It is edible, though bitter but good in yam 
pepper soup; it is also medicinal 

e UZIZA - An edible leaf; it is also used in making 
soup and pepper soup 

e UGBORI - An edible broad pumpkin leaf used in 
making soup and yam porridge 

e NDU-ALL - The fruit of broad pumpkin leaf. It is 
also edible 

e IKPUKWURU - Broad fresh leaf; medicinal: used in 

treating high fever in children 

UKOET - Leaf used in treating smallpox 

NHIHIMIN - Life leaf; watery in nature but used in 

treating convulsion in children 


DUDUMINI - Life leaf, this is the type of weed 
found in the farm and does not die easily. 

Other Edible Leaves - NKANKA, AHIHARA, 
ATAMERIM. These leaves are slippery; they are 
treated before using them in cooking 
OLUGBURU - Bitter leaf; very popular. This isa 
popular vegetable. There are two types of bitter 
leaf, the very bitter one and the bitter one. 
OHWE - This is another type of vegetable used in 
cooking soup. 


There are some agricultural terms known to the people of 
the area which are as follows: 


Isu Oru: Clearing the area for farm work 

Isu Oku: Burning of the farming area 

Igbor Elu: Trimming the top of trees especially 
where yam is to be planted 

Ikwa Akwukwa: Clearing pieces of some of the 
unburnt woods or ground beforeplanting 

Ogbutim: Planting cassava with knife 

Itu-ali-ji: Digging the holes for yam planting 
Ogbankwere: Small sticks used in stacking yam. 
Igu-Ngwokoro: Making holes for putting sticks for 
hanging tendrils of where thereare no standing 
sticks. 

Igba-ji: Stacking of yams; i.e, you pin the 
ogbankwere; tie the rope to the top ofany branch of 
the standing stick and twist the yam tendril around 
the rope. 

Eebo Ahiha: Weeding the farm 

Ikwa-aka-ji: Gathering together of the lateral stem 
of the yarn to the main stem. 

Ilwa-ji: Cutting the yam into yam seedlings 
Ohuhu-ji: Roasted yam in the farm 

Akikara-ji: Lateral roots of the yam tuber. This 
holds the yam firmly in the ground and it also 
absorbs minerals in the soil. 


e Ede: This is called cocoyam 

Ona: This is the three-leaf yam 

Adu - The smallest of the three-leaf yam 

Mini N’gba: Water collected directly when it rains 
Mini Uhu: Collecting water from the stream with 
one backing the stream 

Mini-Uju: Water collected naturally in the hollow of 
a root of a particular tree. 


Also, livestock production constitutes a very important 
aspect of farming in Umuagbai. The local farmers reared 
such livestock as chickens, and native goats. However, it 
was not common to find such livestock as ducks, pigs and 
cattle being reared by the people. 


OCCUPATIONS 

Apart from farming, the people practise many non-related 
farming activities and occupations. These include bicycle 
repair, carpentry, masonry, dress-making, hair-dressing and 
hair-barbing. They also practise farm-related occupations as 
hunting, palm- wine tapping and gin distilling. 


Hunting 

We shall begin here with the farm-related occupation of 
hunting.Hunting as a kind of craft is practiced by the male 
folk in Umuagbai. Women are traditionally forbidden to 
practice hunting. Hunting was, and is still a subsidiary 
occupation carried out by a few men in Umuagbai Town. It is 
an ancient occupation. In the olden days, bows, arrows and 
spears were used as important tools of hunting in the area. A 
known hunter in the community was late Uchenna of Uhu- 
Okere Nwankwo (Abam). 


As time went by, especially during the period of the trans- 
atlantic trade between the sixteenth and seventeenth 
centuries, guns were introduced and used for hunting 
(known as hunters’ guns). The long rifle which is not difficult 
to handle became the quickest means of hunting animals. 
Some of the game hunted included, monkeys, antelopes, 
grasscutters, etc. The vegetation of the area was favourable 
for hunting as an occupation in the area. 


Palm-Wine Tapping 

Palm-wine is tapped from the palm tree, which is an 
important crop tree. On how the palm wine is produced, 
Adindu Ekeke Ugo explained in the following words: 


The palm wine tapper examines the trees to find out which 
are ready for tapping. He then makes a hole at the top after 
he has cut-off the flowing end. To this hole he fixes a 
calabash to collect the palm-wine when it starts gushing 
out.2 


The fermented palm wine is collected and used as a 
traditional drink. Some of the palm wine tappers in 
Umuagbai in time past included, Okerenta Nwogu from Uhu 
Ekekewosi, Chief Nnanna Otoni from Uhu Otoni, Friday Otoni 
from Uhu Otoni (also Known as tattulee), John Okeregbe 
Ekenne from Uhu Ekenne, Kumanu Nwosu from Uhu Ugbo 
compound., Apollos C. Ekeke from Uhu Ehuruiwe Compound 
Settlement and Jeremiah Okere Egu from Uhu Onwanne 
Compound Community, De Chinyere from Uhu Nnanta were 
reckoned with as very skillful palm wine tappers in 
Umuagbai. 


Their continued engagement in such a_- subsidiary 
occupation ensures a steady supply of palm-wine to be 
enjoyed by the male folk and youths of Umuagbai society. 
The female members also relish palm-wine but they do so in 
less public places. Palm-wine has a significant role in many 
ceremonial celebrations in the cultural life of the town. 
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Plate 24: Some chiefs being served with palm-wine 
alongside some native delicacy. 


The celebration of the arrival of a new born baby, funeral 
ceremonies and traditional marriage ceremonies as well as 
other gatherings, all need palm-wine as a very important 
item of entertainment. In line with Umuagbai custom, a 
young man, whether an indigene or non-indigene who is 
going for the first part of the marriage ceremonies 
(introduction) at his would-be in-laws residence, is required 
to come with palm wine. 


Tatloring/Dress-making 

Dress-making is yet another occupation carried out by the 
people of Umuagbai Town. Some of the tailors in times past 
included, the late Samuel Onyemachi (also known as De 


Sam) from Uhu Ojika Compound, the late Nwuche Ekeke 
from Uhu Nkwebirionye Compound, the late Simeon 
Nwagbara (also known as De Simeon) from Uhu Onwanne 
Compound, Dan Nwamuo from Uhu Onwanne Compound, 
etc. 


Carpentry 

Carpentry is another occupation carried out by the people 
ofUmuagbai who made and repaired items that were made 
of wood. Such carpenters in Umuagbai Town included, late 
Chief Nwakanma from Uhu Onwanne, Late Nna Nwoma from 
Uhu Ojika , Philip Ojika from Uhu Ojika , Late Sunday 
Akaranu from Abam, Late Isaac Nnantah from Abam, and 
Nwankwo Adanwata from Uhu Ngah. 


Bicycle Repairs 

The repair of bicycles has been an occupation long practised 
in the area. This is due to the large number of persons who 
made use of it for transportation within the town and 
sometimes to the farm. As there were many of these 
bicycles, their constant use naturally resulted in their 
breakdown, and called for the need to repair them promptly. 
One of such people was late Sunday Ogidi of Unu Akarahu- 
Anyaugu. 


Petty Trading 

Petty trading is a small- scale trading activity that the 
peopleengage in. Therefore, many persons, both men and 
women engage in this form of business. It involves the sale 
of commodities ranging from cash crops, food crops and 
beverages, to such articles as mirrors, handkerchiefs etc. 


These petty traders are retailers who carry out their business 
in their homes and stalls. Some of these petty traders 
included, Obediah Nwagbara, Samuel Nwamuo, and Enoch 
Nwamuo. 


Masonry 

Masonry formerly known as bricklaying is an age-long 
occupationcarried out by some individuals in the area. They 
are involved in the building of block houses, wall fences and 
block and cement-related engagements. These artisans 
need dry weather to practice their trade. They used to meet 
at a place called ‘Egbo’ where unskilled and skilled labour 
used to gather in the community, it was here people came 
for their services as well as other artisans in the midst of 
those who have gathered. 


| 





Plate 25: Egbo-the place where unskilled labour and skilled 
labour usually gather in times past 


The gathering at Egbo probably included unskilled labourers 
as well, who work as help mates to skilled labour such as 


masonry work. A known mason was Sunday Josiah Nwogu 
from Uhu Ekekewosi. 


Barbing/Hair Styling. 

Barbing is also an old form of occupation in the area and like 
masonry, iS a male-oriented occupation which involves the 
trimming and cutting of hair. As there are barbers, there are 
also female hair stylists who also take care of the hair of the 
women in the area. Known barbers in the community were 
late Uju Jaja of Uhu Ugbo and Chief James Nwankpa of Ngah. 


Ndi Ugbo Passengers (Ugbo Nkwonkwo): As the name of this 
type of non-farm related occupation suggests, it constituted 
an occupation which the people of the town were engaged 
in. This type of occupation has to do with the conveying of 
persons and goods from Umuagbai Town to Ngbu-Akwete 
(the latter is now in Ukwa-East Local Government Area of 
Abia State). It was a dug-out canoe that was used at a time 
when the Umuagbai-Akwete Bridge was yet to be 
constructed. The regular usage of such “Ndi Ugbo 
Passengers” during such an historical epoch, predating the 
1980s strongly suggests that a lot of people patronized this 
type of occupation. Those who took part in this occupation 
included: 


Late Uju Jaja Jeki) - Unu Ugbo 

e Late Harrison Akara - Uhu Ehuruiwe 

e Late Nwuche Ukwunta - Uhu Ehuruiwe 
e Late Obediah Nwagbara -Uhu Onwanne 
e Late Samuel Nwanmuo - Uhu Onwanne 
e Nwankwo Nwagbara - Uhu Onwanne 


« Late Samuel Nwankpa - Uhu Ugbo 
e Late De Kumanu Egunahu - Uhu Akawor 


Fermented Cassava Marketers 

Fermented cassava marketers were also apart of the 
economic history of the people; this is a farm-related 
occupation. Those who took part in this economic activity 
went as far as Andoni country and Igwenga, Opobo country. 
They included the following: 


(a) 
(b) 
(c) 
(d) 
(e) 
(f) 
(g) 


Late Chief Andrew Nna Nwankwo - Uhu Okoro 
Late Samuel Achonna Nwankwo - Uhu Okoro 
Late Stephen Okere - Abam 

Nwuche Nwogu - Abam 

Late Peter Okere - Uhu Akawor 

Late Abraham Iwe - Uhu Akawor 

Late Enyi Ndugbe Ekerenta 


General Merchants 

There are people considered to be merchants who are drawn 
from the various compound communities and they are 
highlighted below: 


Late De Marcus Nwogu (Mgbo) - Uhu Ekekewosi 
e Late Mgbokwu Ogidi (Popo Egege) 

e Late Ikoona Ekpo - Uhu Akwari 

Late Onyeozi Akara - Uhu Ugbo 

Late Nwa-Akwete Okere - Uhu Ngah 

e Late Chikere Nwogu - Abam 

e Napoleon Nwankwo 


Carved Canoe Marketers (Ugbo 
Ohuru) 

The above mentioned occupationis another non-farming 
occupation that is carried out by some people from the town. 
These people included: 


e Late Chief Monday Nwankwo - Uhu Akawor 

- Late Nna Abraham Kumanu - Uhu Ugbo 

e Late Augustus Nwagbara - Abam 

e Apollos Nwagbara Okere 

e Nwagboso Ekekeugbo 
Fishing 
Little fishing was carried on by few individuals, which was by 
the male members of the community. The people of 
Umuagbai did not cast nets in their fishing engagements. 
This was because the streams within the Umuagbai 
environment were not big enough to allow for this method of 
fishing. 
The only forms of fishing the people employed were hook 
and line method of fishing and the mini-dragnet method. 
Chief Nwuche Igwe Nwuche highlighted this thus, “We don’t do 


the net-throwing type; we are involved in the dragnet mode of fishing, the hook 
and line method.”? Some of the known fishermen then included 
late Dee Ogbu-lgbo from Uhu Nkwebirionye, late Dee 
Sunday Nwagbara Elechi from Abam, late Felix Nnantah 
Onyeche from Abam, late Sunday Nwagbara from Uhu 
Onwanne and Nna Ekembele from Umu Akwari. 


Crafts and Weaving 


The Umuagbai people weave different types of materials, 
ranging from baskets to mats, fresh water fish traps to 
clothes. Ethel Ekeke sees weaving as the traditional craft for 
women and girls. In the earliest times, yarns were made from 
raffia for weaving of raffia clothes for covering nudity. 


According to Ekeke, later, dyed cotton and silk yarn replaced 
the raffia yarn (Ethel, 2007:6)."2 A known carver in 
Umuagbai was late Friday Nmaju who carved a replica of the 
lost original Mwutam Ekpe in 1971. 





Plate 26: Late Princess Diana as she wove on a loom with 
Mrs. Uloaku Ejike Nwagbara during her visit to Umuagbal in 
1990 


The Umuagbai women weave expensive ceremonial 
wrappers. They also weave traditional wrappers, dresses, 
Suits, shirts, chieftaincy regalia and household furnishing 
(Ethel, 2007:6). 





Plate 27: Ihunanya group of Umuagbai (Ndoki) with 
ceremonial wrapper made from Akuruaku fabric 

Markets 

Umuagbai market day was known as “Ahia-Nkwo” in the 
olden days. This held on every “Nkwo Day” when the people 
of the town displayed their goods for sale. This market is 
also attended by people from other neighbouring villages. 
The location of this market in the town then was known as 
“Ahia-Nkwo.” This place continues to be the site of the 
present-day daily market. 





Plate 28: Ahia Nkwo (market) 


Their articles of trade are local commodities like pepper, 
fish, meat, garri, palm oil, vegetables, yam, cocoyam, maize, 
etc. 


Besides this market, “Ahia Nmbi” (also Known as palm kernel 
trade) constitutes another type of market known to the 
inhabitants of the town. This market as its name indicates, is 
where palm oil and other items derived from the palm 
plantations are sold. Some of the persons, who had engaged 
in this type, were: 

« Late Josiah Nwogu from Ekekewosi 

e Late Nna Nweke from Abam 

e Late William Nwagbara from Abam 

e Late Jeremiah Ekenne from Uhu Ekenne 

« Late Eniko Igwe from Uhu Ugbo 

e Late Nwagbara Egu from Uhu Onwanne 


Others included trade unionists such as late Chief Samuel 
Chibo from Uhu Ekenkenwosi (who died when this book was 
being written) and a welder in the person of Nna Akara from 
Uhu Okoro compound. All of the persons identified in the 
various types of occupations are our sons and daughters, 
fathers and mothers who through concerted efforts in their 
respective economic activities, achieved and contributed 
immensely in the education, social and political growth of 
the village. 
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CHAPTER 7 


IMPACT OF COLONIAL RULE TO ABOUT 1960: Po-tticAL History, Economic History, 
RELIGION, WESTERN EDUCATION 


POLITICAL HISTORY 


The arrival of colonial rule changed the system of native 
governance which had existed before. The colonial officers 
at their arrival introduced the Warrant Chief system and the 
native court which reduced the influence of the Onyenwe- 
Ala and his cabinet. This meant that the colonial rule did not 
only reduce the power of the Onyenwe-Ala and his council, 
but also deprived the community of their autonomy. 


The colonial rule started in 1898 with the protectorate treaty 
signed at Umuagbai which had altered a lot of things in the 
traditional governance of the people of Umuagbai. Apart 
from the appointment of Warrant Chiefs and establishment 
of a native court, the colonial administration employed the 
services of the constabulary to enforce the decisions of the 
native courts in charge of Umuagbai Town. Such native 
courts included the Ofemini and the Obohia Native Courts in 
the then Aba Division of the Owerri province. The traditional 
rulers were not consulted any more and their importance 
diminished drastically. 


However, it needs be stated here that there was no total 
negligence and alienation of the traditional rulers. Some of 
them were co-opted into the colonial administration. For 
instance, the late Eze Godwin Nwauche, the Onyenwe-Ala of 
Umuagbai at the time, was appointed as a judge of the 
native court at Obohia. Interestingly too, Wachuku of 


Umuagbai as revealed by Nwaguru, was appointed a 
Warrant Chief within the same authority of Obohia Native 
Court between 1902 and 1929. In spite of this little 
recognition, it was obvious that the Umuagbai traditional 
system had lost its sovereignty to the incoming colonial rule. 
Throughout the colonial period, the Chiefs were seen to be 
subordinate to the colonial officials. This explains why C.T.C. 
Ennals, a colonial officer then, had maintained that the 
advent of the government had affected the balance of 
structure.! Indeed, the colonial administration became fully 
entrenched. New entities were created, and sometimes these 
were not comfortable with the process of the administration 
of the tribes of the colonial period, which resulted in some 
ethnic nationalities being identified. This was reflected in 
the statement made by Chief Nwankwo Ntabu from Obete 
which needs to be re-iterated; he was conscious of the 
lumping of people who were not culturally related in the 
political groupings created by the colonial administration. 
His remark here captures all the discontent: 


We are Ndoki people, we went to Tabaa court (in Ogoni) which we 
are attending at present. They do not speak our language or 
follow our custom. The D.O. has to use two interpreters at Tabaa 
court. We rarely marry Ogoni women but we marry Ndoki women 


and Oyigbo women. 


One fact that emerged for highlighting as a result of this 
statement is that Obete people desired to be put where their 
cultural identity would be promoted. This was the situation 
at the creation of local government areas as a result of the 
Eastern Regional Local Government Ordinance of 1950, 


when the people of Umuagbai Town in the defunct Eastern 
Region, alongside other Ndoki people from the various 
settlements, sought and demanded for a local government 
of their own, during the colonial period. The desire to have a 
distinct local government area at such a time in their history 
was, if anything, a concluded resolution as reflected in the 
words of Nwaguru: 


The newly elected Ndoki Native Authority with Mr. S. Nwagbara 
as chairman, resolved that the Minister of Internal Affairs be 
called upon to take measures immediately to make it possible for 
all Ndoki to enter local government at once as an independent 


district council.2 


This clearly showed the desire of the people of Ndoki clan 
(which included the people of Umuagbai Town) to live as one 
indivisible whole, in their bid to achieve a strong sense of 
cohesiveness and unity that would foster peace and 
progress among them. In fact, their desire did not take a 
long time to materialize. The decision of the regional 
government then to dissolve all native authorities hastened 
and paved the way for local government administration. 
Based on section (3) of the law of 1955, their yearning for a 
district council for the Ndokis became a reality on the first 
day of April, 1956 (See appendix 7). 


Thus, what became known as “Ndoki District Council,” with 
headquarters located at Ohambele, was actualized. This 
consisted of Umu Okobo (the group which the people of 
Umugbai belonged) and Ikwu-Orie-Ato, Ikwueke, Obohia 
Igube Achara, Umu Ihueze | and Umu Ihueze Il. Ten persons 


represented Umuagbai Town in the District Council. They 
included Gideon N. Ezenga, Moses W. Nwagbara, Harrison W. 
Nwankwo, Samuel N. Nwankpa, Emmanuel M. Nwogu, 
Gabriel A. Akaranu, Samuel A. Ekekeugbo, Benjamin Z. Ojika 
and Israel O. Nwauche; Eze Israel Okere Nwauche was the 
chairman, Education Committee. 


This also shows that in spite of everything, the colonial 
administration benefited the people. Indeed, it was the 
colonial administration that ensured the political stability 
between Umuagbai and the Ogoni town of Okwali, when the 
peace of these communities was threatened as a result of a 
disputed piece of land. These two distinct towns were in 
different divisions. While Umuagbai Town was in the Aba 
Division, Okwali was in Ogoni Division. The disturbance 
occurred on 20th January 1955, and the _ colonial 
government came in swiftly to quell the violence that 
erupted between both towns. Here, the words of the district 
officer of the Bori Division were instructive: 


It seems that no member of the small police squad with which 
Mr. Bolitho succeeded in separating the two sides was hit by any 
missile, nor was the Shell Land Rover hurt. It was utilized to good 


purpose in driving both sides gradually further apart.* 


The colonial government intervention in this crisis predated 
the outbreak of violence in 1955. Prior to this, the arbitration 
of 1932 mediated by the district officer of the then Aba 
Division, Kelly, and the district officer of Opobo Division, 
Cheasman, were very helpful in preventing any act that 
could affect the peace of these communities at the time. The 


arbitration as regards the same land dispute was as a result 
of the perceived impending attack on Okwali by Umuagbai 
as expressed by Okwali town which was deduced from the 
exchange of memorandum between both district officers. 
(See appendix 8 and 9). The absence of political tension 
between 1932 and until 19 January 1955 meant that the 
arbitration achieved some measure of success before the 
outbreak of hostility between both communities on the 20th 
of January, 1955. However, there exists today a peaceful co- 
existence between Umuagbai and Okwali. Another colonial 
intervention which helped to avert conflict was noticed 
between 


Umuagbai and Mgboji. The intervention in this case was as a 
result of a land dispute that came by the way of the Ofemini 
Native Court ruling in suite No 9/1945 which ruled in favour 
of Umuagbai Town (see appendix 10 and 11). Presently there 
iS a peaceful co-existence between these two communities. 


ECONOMIC HISTORY 

The British economic policy saw the colonies as suppliers of 
raw materials to their big industries abroad; so, the local 
people of the area were encouraged to supply low-priced 
raw materials like palm oil and palm kernels. This was 
largely due to the agrarian nature of the people. This means 
that the colonial government benefitted from the farming 
activities of the people which happened to be the mainstay 
of the economy of the area. 


Little wonder the colonial officer C.T.C. Ennals maintained 
that the majority of the inhabitants were farmers.> The 


introduction of taxation quickened the production of palm 
oil which was the only way by which the needed revenue for 
the colonial government then could be raised. The warrant 
chiefs were said to be responsible for the collection of tax 
and it is important here to mention that one of such persons 
was Wachuku from Umuagbai Town. This new British 
economic policy caused the introduction of the monetary 
economy to be accessible to the people. Before this time, it 
was the barter economy that was practised by the people of 
the area. ThiS was supported by Enemugwem_ who 
maintained that the Obolo were supplying the Ndoki with 
Salt and seafood in exchange for farm produce.6 The Andoni 


Forum in an unpublished paper, A Brief History of Andoni 
(Obolo): The Indigenous Settlers East of the Niger Delta 
elaborately recorded this when it wrote that: 


Unyengala and Agana was the centre of Obolo trade with the 
Ndoki whose principal settlements of Akwete, Azumini, 
Umuagbai, Okoloma, Ayama and Obete were the trading depots 
of the earliest Obolo trade with Ndoki. The waterfronts of the two 
groups were usually the market grounds. The article of trade on 
the Obolo-Andoni part were sea foods such as _ periwinkle, 
smoked fish and crayfish while the Ndoki provided yams, 


cocoyam, maize and other farm produce. 7 


RELIGION (CHRISTIANITY/TRADITION) 


Prior to the advent of the colonial administration in Nigeria, 
the traditional religion was the main form of religion in 
Umuagbai as in many parts of Nigeria. However, with the 
establishment of the colonial administration, the Christian 
religion forcefully came to replace the traditional religion in 
many parts of Nigeria including Ndoki land. Umuagbai is one 


of the villages in Ndoki land. By the late 19th century, Ndoki 
land became known for her part in palm oil trade and being 
an important slave route having contact with Opobo and 
Bonny. It was through this slave route that Christianity came 
into Ndoki which dated back to 1894. And so, between 1894 
and the first two decades of the 20th century, this new 
religion had reached much of the Ndoki land including 
Umuagbai. Indeed, regarding the establishment of Christian 
religion in Ndoki land, Ethel Ekeke averred that: 


During the first era of Christianity in Ndoki, late Claudius Agabus 
Vincent and late Isaac Bennet were prominent, and Christianity 
came under the aegis of St. Ebenezer African Church, the Niger 
Delta Pastorate (NDP and the United Native African Church 


(UNA).7 


This means that Claudius Agabus Vincent and Isaac Bennet 
introduced Christianity to Umuagbai Town. Corroborating 
this, Onyee Nwankpa in an unpublished paper added that 
“The earliest Known missionaries to Umuagbai were Sierra 
Leonean Claudius Agabus Vincent and Ghanaian Isaac 
Bennet.”® In Umuagbai, a school had been established in 
Uhu Ugbo compound before 1916 where late Claudius 
Agabus Vincent, a Sierra Leonean and late Isaac Bennet, a 
Ghanaian, taught as school and church’ teachers. 
Incidentally this school at Unu Ugbo gave rise to the first 
church in Umuagbai hence “Chochi Uhu Ugbo”. Indeed 
Christianity took firm hold of Umuagbai through the 
dynamic and able leadership of late Isaac Bennet who came 
first with his wares and on his return in 1916 settled down to 


teach the indigenes about the “New God” whom travellers 
and traders talked about. 


Ekeke went further to say that, “With the help of James 
Kurubo, different oracles were burnt in the process, Known 
as ‘ilugbu ekwensu’ meaning ‘victory over Satan.’ ” %lt was 
after this incident that most of the elders of the community 
were baptized by Pastor Isaac Bennet and were given 
Christian names. The early converts were disciplined and 
trained as teachers and these included, Ekeke George 
Nkwebirionye, Joshua Ehuruiwe, Jacob Nwekere, Frederick 
Eze, Nathaniel Okere, Isaiah Enyinnaya Nwamu, Samuel 
Ananaba, and Zacchaeus Nwankwo who spread the gospel 
to other parts of Ndoki, Ogoni villages like Lorre, Luebu, 
Okwali, Lueku and Nuegha. 


In 1923, the present edifice (church building) at Umuagbai 
was initiated by Pastor Isaac Bennet through communal 
efforts. Engineer Milo from Ghana happened to be the one 
who did the design of the church and supervised the 
building. People drawn from the various age grades provided 
a good portion of the money needed to execute the building 
by cutting palm fruits which were sold. The money realized 
from sales of the palm oil and kernel by Isaac Bennet was 
used to buy building materials like cement and roofing 
sheets from Igwenga, Opobo. Pastor Isaac Bennet organized 
the people and the moulding of the burnt bricks at Mini 
Mgbahunta. This was corroborated by Onyee Nwankpa who 
had maintained that, “The burnt bricks used for the building 
of the church were moulded at Mini Mgbahunta.!9 The 
various age grades were also responsible for the moulding 


and carrying of the burnt bricks to the site of where the 
church was being constructed at the time. About this feat 
C.T.C. Ennals noted, “A number of churches were built of 
which those at Umuagbai and Akwete were outstanding 
examples.”!1 





Plate 29: A lateral view of the Methodist Church, Umuagbali 
splendid architectural edifice, begun in 1923 


However, it would be necessary to add here that the 
building of the Umuagbai Church claimed the life of Alfred 
Uju of George age grade who actively participated in the 
work of building the Church. Christianity in Umuagbai Town 
had a profound impact on the life of the people. This new 
religion which spread rapidly during the colonial period 
brought about a new world view among the people of 
Umuagbai Town. This new world view became antithetical to 
the traditional culture and values of the people of Umuagbai 
Town. A.E. Afigbo had maintained that their attitude towards 
indigenous culture and values was_ negative and 
destructive. !2 


In 1939, Pastor Abrado was sent by Bishop Ando who was 
then in Aba. Pastor Abrado came but people were 
dissatisfied with his system of administration. It was at this 
point, late Israel Nwauche then advised the people to join 
the Methodist Church where their brother Frank C. Vincent 
was, because his mother, Mrs. Jemima Onwudi Vincent 
hailed from Azuogu. In September 1942, Rev. H.B. Wiko was 
contacted and he came in to examine the people for about 
six months, after which he was satisfied and approval was 
given for them to become Methodists. By this act, the 
Methodist Mission took over and became established at 
Umuagbai in 1942. 


As it was evident, the church opened by the Christian 
mission became the avenue through which the people were 
steadily alienated from their cultural traditions. For instance, 
the Okonko and Ekpe cultural groups which have been 
important cultural groups that had survived for a period of 
time began to wane. This was because some of the powerful 
members were converted to Christianity, and resigned their 
membership of this Okonko society and later served in 
various committees of the Church. They included the 
following: 

e Peter Nwachukwu Ekekeugbo 

e Richard Dike 

e Abraham Okere Nwa-Nkwerre 

e Emmanuel Onwuka. 

e Christopher Ekeke 
This was not the case before the advent of Christianity when 
Okonko and Ekpe cultural groups flourished to the extent 


that those who are not members were treated with 
disrespect. Of the dwindling influence and paucity of 
members of the Okonko and Ekpe cultural groups, C.T.C. 
Ennals had this to say: 


The societies now exist mainly as social clubs though even in this 
respect they are losing influence owing to decrease of 


membership caused by the presence of Christianity.43 


Since its arrival up to about 1960, Christianity had appeared 
to have removed completely heathen worship in the area. 
Isaac Bennet had devoted himself fully with the work of 
evangelism and having succeeded in convincing the people 
of the supremacy of the only true and living God, he 
destroyed their idols. It is important to point out here that 
the Umuagbai people, especially the elders at that time, 
were not hostile to the missionaries. They merely showed 
aparthy at the activities of the missionaries. They did not 
violently resist Christianity as it was the case in other areas. 
Of their disposition, C.T.C. Ennals said, “The attitude of the 
elders towards Christianity is apathetic, but not hostile.” 14 


The Church (Mission and School Land) 
At this point, it is necessary to add that the lands on which 
the Primary School, the old headmaster’s house and the 
present Methodist Church are located was donated by 
different families. 


ai | 
Figure 5: Ntakanta’s land donation to the mission Source: 
Elder Reuben Nnaadi 


According to late Eze 1.0. Nwauche and corroborated by 
Elder Reuben Nnadi, five families donated the entire area of 
land housing the church and primary school premises and 
its other related structures. These families included Umu 
Egedi, Umu Ntakanta, Umu Nwa-Adah, Umu Ekeke-Ikpa and 
Umu Ekenne. Umu Egedi’s part of the land is situated on the 
right side going to Unhu Obu Stream Road. Egedi land ended 
up with Umuezike family of Abam (Chief Ugwuezi family) by 
Uzo-Ochie. 


- Umu Ntakanta gave the largest parcel of land which 
stretched from Onwo-Obu Stream Road, on the 
south, to Ehuru tree, the football field. 

¢ The church building, headmaster’s building and 

one of the six classroom blocks were situated on 

that portion of land. Ntakanta land shared a 

common boundary with the Umu Ekeke-Ikpa family 

of Abam by Uzo-Ochie at the northern side as 
boundary between Jite and Akaranu. 

Umu Ntakanta also shared boundary at the left- 

hand side following Onwo-Obu Stream Road with 

Umu Nwa-Adah. At the extreme left after the 

headmaster’s house by Uzo-Ochie, Ekenne family 

had a boundary with Umu Ntakanta. Umu-Ekenne 
land stretched from there to Onwe De Akaranu. 

Umu Ogbuewu/Umu-Ekenne family also had 

boundary with Umu Nwa-Adah, Ekeke-lIkpa and 

Umu-Onyeche-Abam respectively. 

e Umu-Nwada situated at our left-hand side going to 

the stream, gave a piece of land for the Mission’s 

burial ground. That land was later recovered by the 
late Eze 1.0. Nwauche, who used it for his second 
story building. 

Ekeke Ikpa had boundary with Umu Ntakanta at the 

northern part of their land after the Methodist 

Church building. 


WESTERN EDUCATION 


The history of Western Education in Nigeria is a more recent 
occurrence, which came in the wake of the colonial 


governance into the Nigerian society. This means before the 
advent of western education, Nigerians were practicing their 
indigenous system of education, which basically was to 
socialize and train the receivers in the practical skills to 
survive. Fafunwa put it thus: 


Indigenous education started from the family of the child which 
provided informal lessons in language acquisition, domestic 
chores, fishing and family life. Such training, therefore, leads the 
individuals to acquire behavioural patterns, abilities and skills 
necessary for effective citizenship in the community in which 


they live,t9 


As it could be seen, this educational system satisfied the 
needs of the people in the pre-colonial times. However, with 
the coming of the colonial administration, some new 
demands were placed on the people which the indigenous 
system of education could not satisfactorily meet or satisfy. 
Hence, the people had to accept the new system of 
education to survive the new trends and demands. 


As a result of this, when the Western style of education was 
introduced in the early 20th century by the missionaries 
from Sierra-Leone and Ghana under the umbrella of Niger 
Delta Pastorate Mission, a school was established at Uhu 
Ugbo, more precisely, to further necessary activities. 


Professor Onyee Nwankpa observed that evidence of 
Christian missionary activities at Umuagbai appeared before 
1912 when Claudius Vincent and Isaac Bennet were 
teachers in a school said to have been established.!9 This 
invariably means that the early missionaries in Umuagbai 


Town as in other places conducted their church activities 
side by side with their teaching in the schools, usually in the 
same location. Attesting to this, Orugbani said: 


The missionaries welcome this development as literacy in English 
was fundamental to spreading the Christian faith to the 


missionaries of the infant church.46 


It should however be stated here even through educational 
activities started in Umuagbai before 1912, that the rate of 
educational development and output was slow especially 
when the school in Umuagbai was compared with schools in 
the communities of Akwete and Azumini. Standard six was 
very late in coming to Umuagbai. Since there was no school 
with the status of standard six at home, many of them 
stopped school at standard five to start teaching. Teachers 
like B.Z. Ojika and late Very. Rev. Samuel N. Nwanpka did 
this before proceeding to missionary school. 


This would explain why the first indigene of Umuagbai to 
obtain his standard six, the late Eze Israel Okere Nwauche, 
did so in 1938 in far away Akwete. Also, during this period, 
Mr. Luke Ekeke passed his First School Leaving Certificate, 
and because of his sterling performance, the community 
chiefs asked him to start teaching at Umuagbai, but he 
refused. 


The first batch of teachers of Umuagbai origin were from 
Marine Age Grade, and they were late Reuben Ekeke 
Otuonye, Roland Ekpo, Fredrick Okere, Stephen Chile 
Nwankwo, I.0. Nwauche, among others. Lion Age Grade had 


Mr. Joseph N. Okere and Sigismund Ekeke in 1946; others 
were |I.W. Nwachukwu, Igwe Nwuche, Jeremiah Ekpo and 
Jeremiah Kumanu. For wireless Age Grade, were Joshua 
Onuoha, Samuel Onyemachi and later, Ebenezer C. Nwogu. 
These ones passed Standard Six at Kono. Late Hayden 
Nwagboso, L .N Ekeke, G. N. Eze and Andrew Akara passed 
standard six (6), and started teaching in 1947/48. Late Eze 
1.0. Nwauche taught after his post primary school and was 
posted as a teacher at Akwete. 


LN. Ekeke left for Uzuakoli (near Umuahia) Methodist Boys’ 
High School for his secondary school education. He was the 
second person, after late 1.0. Nwauche, to attend higher 
college education. In 1952, P.A. Dike and Benson Nwankwo 
joined Methodist Boys’ High School, UZuakoli as L. N. Ekeke 
was leaving. Daniel Igwe Nwauche, Peter Enoch, Daniel 
Okere and Hayden Nwagboso went to Methodist Teacher 
Training College, UZuakoli near Umuahia. 


Late Abraham Nnanta was the first in Wireless age grade to 
pass Standard Six; while Mrs. Rose Adiele - Lion Grade, was 
the first woman to pass Standard 


Six in Umuagbai; others from Wireless - Abigail Nne 
Nwanmuo and Margaret Nwagboso - were amongst the first 
women. It is of note that while some members of Ochonma 
Age Grade were lettered, (even if they did not pass Standard 
Six); there was none from Akisi Age Grade. 


It is important to give a special reference to these three 
women, (who lost their husbands at early stages of their 


lives), but laboured hard to train their children in those 
days: 


e Mrs. Hannah Nne Nwankpa - late Very Rev. Samuel 
Nwankpa’s mother 

e Roseline Agoji Nwogu - late Emmanuel Nwauche 
and Chikere Nwogu’s mother 

- Beatrice Adiele Okere - late Mr. Godwin, Stephen, 
Amos and Gladday Okere’s mother - for their 
untiring effort to bring up their children up to 
Standard Six, First School Leaving Certificates and 
beyond (for some of them). 


Some men of their age and time did not care for such 
training and education of their children or wards. These 
virtuous women hailed from Jite and Akaranu respectively. 
The year 1952 was the year when Umuagbai community got 
their Standard Six. Elder Apollos Ekeke was among the first 
set that sat for Standard Six examination in Umuagpbai, 
when A.N. Iteke was the headmaster. 


Most early teachers attended Methodist Teacher Training 
College, Taaba for Grade Three Certificates and later 
proceeded to lbiakpan Teacher Training College for the 
Grade Two Certificates. These include: late Dennis Nwankwo, 
Friday Ekpo Dike, Thursday Akata, Elder Apollos Nwagbara 
Okere, Vidal Otoni, late Dan Okere, Chief Nwagbara Ngalasi, 
Reuben Nna, etc. 


These underlisted men were our first graduates - | refer to 
them as our first elites. They lit the light in education for us 
the present and coming generations to follow. They had 


communal consciousness in them and encouraged people to 
send their children and wards to school. They started the 
Student Union, debates, concerts and plays during holidays 
in our town. 


They are: 


Eze (Hon) 1.0. Nwauche, BA (Hons) (Ibadan) 1953; 
Dip. Ed (Leicester UK) 1955. 

Elder L.N. Ekeke. B.Sc (Hons) Physics. (lbadan)1962 
Pharmacist Benson Nwankwo (B. Pharm.) (Ibadan) 
1963 

Chief Chidi J. Imegwu (BA- Hons) History (Ife) 1964 
Engr. P. A. Dike, HNC Engineering (Birmingham 
Polytechnic) (UK) 1964 

Elder Chijindu Enyinnaya, BSc (Hons) 
(Accountancy) (Nsukka) 1966 

Barrister Josiah Nwogu (LLB) (Lagos/Nsukka) 1966. 
Chief Abraham Nnantah 

Elder Godwin Okere 

Chief Samuel Chibo 
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CHAPTER 8 


UMUAGBAI SINCE 1960: POLITICAL History, ECONomic History, RELIGION 
(CHRISTIAN/TRADITIONAL) WESTERN EDUCATION, UNFORGETTABLE JEWELS 


POLITICAL HISTORY 


Politically, the post-colonial period which began with the 
attainment of the political sovereignty for Nigeria favoured 
and ushered the people of Umuagbai into political limelight. 
The people of the area supported the coalition government 
of the Northern People’s Congress (NPC) and National 
Council for Nigerian Citizens (NCNC) at the center. This 
support resulted in the election of the late Eze Israel Okere 
Nwauche, first into the Ndoki County Council at Ohambele, 
Ndoki and thereafter, into the Eastern House of Assembly 
when he contested in an election on the platform of the 
NCNC. He was a member of the House, representing Aba 
South-East and the whole of Ndoki clan. (See appendix 12 
and 13). 






Plate 30: The old Regional / ssembly Complex Enugu where 
Late Eze |.O.Nwauche sat as a parliamentarian during the 
First Republic 


Apart from the late Eze Israel Nwauche, the late Chief 
Abraham Okere Nnantah also served as a councilor in the 


Ndoki County Council. These individuals demonstrated their 
level of support and commitment to the National Council for 
Nigeria Citizens (NCNC) which controlled the regional 
government at Enugu. The regional government at Enugu 
headed by the late Premier Micheal Okpara did not show any 
form of discrimination against the people. As a result, these 
two Umuagbai sons worked assiduously at their different 
levels of representation to attract a number of social 
amenities and scholarships to the area. The social amenities 
included the establishment of a health center, a postal 
agency, and the establishment of Government Secondary 
School Umuagbai and a police station. 
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Plate 31: Eze Israel Okere Nwauche addressing the crowd at 
the opening of Umuagbai Police Station in 1965 


This was the situation until the creation of the East-Central 
State in 1967 when the government changed from civilian 
rule to military rule and abrogated the type. of 
representation that was seen from 1960 to 1966. However, it 
is worthy to note the new military government came to be in 
place at Enugu in 1967 and did not neglect the people of 


Umuagbai. The military government actually responded to 
the aspirations of the people of the area by providing 
employment and social services. In fact, the construction of 
the Umuagbai-Akwete Bridge is testament to the disposition 
of the military government towards the people of the area. 
Even as the governments continue to change and as the 
people of Umuagbai continue to come come under one 
political sub-division or the other in Nigeria, they continue 
to enjoy the good things and benevolence the regional 
government started then, with various degrees of success by 
successive governments, beginning with the Eastern Region 
Government. 





Plate 32: The 14-man delegation of Ukwa Community made 
up of Umuagbai sons, Chief Israel Okere Nwauche and Elder 
Lazarus Ekeke fourth and third in front and back row, 
respectively, that met with His Excellency the Military 
Governor of Imo State, Lt. Commander Godwin Ndubuisi 
Kanu on 11th March, 1976. 


The Umuagbai people had come under such political sub- 
divisions as East-Central State, Imo State and finally Rivers 
State. Taken into account the historical period of this 


particular chapter, once upon ae time, Nwogu_ had 
maintained that an inspector was murdered.1 This was not 
what happened in Umuagbai Town. It is important to stress 
here that a police officer, Amadi had come to Umuagbai 
Town in 2002 to arrest a riot victim who had sought refuge in 
Umuagbai Town. When the man who had sought refuge 
observed that the police officer, Amadi was on an illegal 
assignment, and to avert his being taken away as a result of 
his fear of the unknown, he quickly raised an alarm that 
attracted the attention of some youths and in the process 
there was a scuffle. As a result of the scuffle that ensued, 
there was an accidental discharge that unfortunately 
claimed the life of the police officer. This incident is 
regrettable that a police officer died, but Nwogu’s claim of 
murder is in contrast with the thought pattern of Umuagbai 
Town. The differing view of Umuagbai Town is predicated on 
the following questions: 


e Was the service pistol of the dead officer recovered 
from the scene of where the scuffle took place? 

e Was the corpse of the dead police officer taken 

away to an undisclosed location with the intent to 

cover up the supposed murder as claimed by 

Nwogu? 

Did those involved in the scuffle evade police arrest 

by fleeing Umuagbai Town? 

e Was there a judgment of a court that found those 
arrested as being guilty before Nwogu arrived at 
the conclusion that the police officer was 
murdered? 


These questions constituted the source from where the 
contrasted view is derived from. For example, it is a 
statement of fact that the service pistol was recovered from 
the scene of the incident and returned to the police by Chief 
Nwankwo Nwankwo and Analechi Nwankpa. The recovery of 
the pistol and absence of judicial verdict suggested that no 
murder was committed on that very day. What can be 
inferred from this was the death of the policeman in 2002 
probably had to do with accidental discharge that claimed 
the life of the police man, and not his being murdered as 
claimed by Nwogu. 


ECONOMIC HISTORY 

As it has been stated in another section of this book, the 
environment of Umuagbai favours agricultural activities. 
This is to say that the main economic activity the people 
engage in has remained farming both on the subsistence 
and the commercial levels. Some of the crops that are 
cultivated by the people of Umuagbai in present-day Oyigbo 
Local Government Area include yam, cassava and cocoyam. 
Other minor crops cultivated by farmers in the area include 
sugarcane, pineapple, melon, pepper, maize, bitter-leaf and 
other vegetables. All of these translate to the fact that the 
economic mainstay of the inhabitants of Umuagbai Town 
from 1960 till date is farming. Labour is sourced mainly from 
the family members. Thus, C.T.C. Ennals maintained that 
farmland is communal to the family.2 However, in situations 
whereby farm labour requirement outweighs the available 
hands in the family, other hands are sourced either within or 
outside of the community. It is worthy of note to add here 


that both sexes engage in farming. However, female folk 
appear to be more in number than their male counterparts. 


Apart from farming, the people engage in hunting because 
of the presence of a thick forest which harbours a lot of 
animals in the immediate environment of Umuagbai Town. 
According to Chief Nwuche Igwe Nwuche, a member of the 
hunters goes along with their dogs and guns while they go 
hunting. 3 This then means farming and hunting constitute 
the means through which the people earn their livelihood in 
the area. Till date both farming and hunting are being 
practised by Umuagbai people. However, in recent times, 
hunting has not been given as much attention as farming. 


Apart from farming and hunting, the people engage in other 
non-farming related economic activities such as barbing, 
petty trading, bicyle repairs and masonry. Besides, weaving 
as a craft is also undertaken by the women in the area. 
Unlike farming which both sexes engaged in, weaving is a 
feminine economic activity among the people of the area 
and is called “akuruaku” which Ethel Ekeke interprets as 
“woven” in Ndoki language.” 2 In the past, the raffia yarn 
was used for weaving. But at present, the dyed cotton and 
silk yarn have come to replace the raffia yarn. Today, cloths 
woven by these women are used as wrappers, for dresses, 
suits, shirts, chieftaincy regalia and household furnishing 
such as table cloth, bed cover, curtains, table mats, tea 
cozy, bags etc (Ethel, 2007:6). 


In 1987, a few women from the area came together and 
formed what became known as Umuagbai Ndoki Women 


Weaving Co-operative Society whose aims among others 
include, to propagate and promote the traditional craft of 
the Ndoki clan, and to provide gainful employment for 
members. Among the several objectives of the Umuagbai 
Weaving Co-operative Society, gainful employment for the 
members emerges for highlighting the economic history of 
the people. Apart from the provision of gainful employment 
for the women, the activities of the co-operative generate 
income from the products that were made which include; 
wrappers and shirts, as these are sold for good amounts of 
money. 


In fact, in the course of time the then Rivers State 
Government in 1989, in conjunction with the defunct Better 
Life Programme for Rural Women, erected a weaving 
complex where the women of the town came together to 
practice their craft of weaving in one place as against the 
former practice where weaving was done by the women in 
their individual homes. 4 The weaving center was called 
Akuruaku Weaving and Training Center.° 





Plate 33: Umuagbai Weaving Centre was commissioned by 
Prince Charles and Princess Diana in 1990 


This weaving center was commissioned by Prince Charles 
and the late Princess Diana in 1990. Umuagbai women are 
very skilled at spinning and weaving, and to enhance such 
skill the weaving centre was established. This weaving 
centre witnessed the weaving of different kinds of products, 
such as wrappers. Even though at the moment, weaving as a 
craft practised by the women of Umuagbai has been allowed 
to die out, the weaving centre stands as a historical relic to 
remind the people that there was a thriving industry of 
weaving in Umuagbai. 


CHRISTIANITY/TRADITIONAL 


RELIGIOUS PRACTICES 
For about twenty years from 1960, the Methodist Church 


was the sole Christian denomination in Umuagbai Town. 
Between this period, Umuagbai Town produced its first 
clergyman from the Methodist Church in the person of 
Samuel Nwankpa, who started his ministerial training in the 
ordained ministry of the Methodist Church and was priested 
in 1971.© The other two persons who during this period 
emulated Reverend Samuel Nwankpa_ included _ Isaac 
Nwachukwu in 1971 and Henry Okereuko in 1981. The 
fourth clergyman who came after these three ministers is 
the Most Reverend Chimezuo Onyewuchi Nna Nwankpa who 
was ordained as a Methodist priest in 1983. 





Plate 34: The Most Reverend Chimezuo O. Nwankpa 


Prior to this time from 1916 up to 1962, the Methodist 
Church in Umuagbai was an outpost of the the Methodist 
Church of England. But in 1962, according to Onyee Nnanna 
Nwankpa, the Methodist Church Nigeria became 
autonomous after independence from the British Methodist 
Church of England. This view did not contrast with A E. 
Afigbo (cited in Vincent Theo (ed.) 1973:15) who said that, 


“None of the Christian missions in colonial Nigeria constituted a church properly, 
so-called. Each was the outpost of a church whose head and headquarters lay 
beyond the boundaries of this country.” 


In present-day Umuagbai Town, there are over fifteen 
Christian denominations which include; the Redeemed 
Christian Church of God, Cherubim and _ Seraphim, 
Assemblies of God, Roman Catholic Church, and other 
churches. Therefore because of the influx of Christian 


Churches in the area, and the attendant Christian activities, 
the practice of the traditional religion lost its fervour, as well 
as many of its adherents to the Christian religion. The result 
of this development is that since 1960, there have been no 
traces of any shrine or the existence of any chief priests in 
the area. However, the tradition of libating to the ancestors 
still persists. This is the only visible aspect of the traditional 
religion that is still surviving. 





Nwauche, third from left and Chief Akara Nwagbara, second 
from right and first from right Late Chief Moses Akata from 
Ohanso, Ndoki and others with local gin performing 
traditional libation. 


The Most Reverend Chimezuo Onyewuchi Nna Nwankpa 
(cited in Ekeke) summarized the present situation thus: 


The advent of Christianity brought light, civilization, education 
and worship of the true and living God. In all ramifications, 


Christianity is very much preferred.19 


This was not in contrast with what Ennals said several years 


ago, when he stated: “Christianity makes more appeal to the younger 
and rising generation.”11 


WESTERN EDUCATION 

In the years that followed Nigeria’s attainment of 
independence, the hunt for western education spread like 
wildfire such that every family in Umuagbai now aspires to 
produce at least one University graduate. Before 1960 as 
stated in an earlier section of this work, there was no 
secondary school in the area. This explains why some 
individuals who went to school at that were educated in 
such places as Aba, UZuakoli and Akwete amongst others. 


Their great desire for education was within the first decade 
after 1960, Umuagbai Town could boast of no fewer than 
seven university graduates. They included Eze _ 1.0. 
Nwauche, Elder Lazarus Ekeke, the late Benson Nwankwo, 
the late Chief Chidi C. Imegwu, Engineer Paul A. Dike, Elder 
Chijindu Enyinnaya, and the late Barrister Josiah Nwogu. 
This was a more outstanding achievement when compared 
to their achievements in the period before 1960 when 
Umuagbai could only boost of a single university graduate 
in the person of late Eze Israel Okere Nwauche who had 
graduated from the University of Ibadan in 1954, thus 
becoming the first graduate in Umuagbai and the second in 
the entire Ndoki land, coming after Sylvanus Otuka of 
Ohanso village. 


By 1965, the first post primary school, presently known as 
Government Secondary School, Umuagbai was established. 
This school was built by Eze Israel Okere Nwauche who then 
later handed it over to the Anglican Mission for proper 


management. This school is a co-educational institution that 
serves Umuagbai community and the _ neighbouring 
communities. 


At this point, it is instructive to point out that a good 
number of Umuagbai sons and daughters distinguished 
themselves in the field of education as teachers at different 
levels of education in Nigeria. Notable among those were, 
the late Eze Israel Okere Nwauche and Elder Lazarus Ekeke 
who were the pioneer educationists in Umuagbai land. 


Eze Israel Okere Nwauche 

The late Eze Israel Okere Nwauche was renowned for his 
educational exploits. He started his teaching career in 1940 
as a pupil teacher. In 1942, his performance caught the 
attention of the late Bishop Ebenezer Tamunoteghe Dimieari 
who was so impressed by his competence that he had to 
transfer him to a very prestigious school, Boyle Memorial 
School, Bonny. While teaching here, he gained admission to 
C.M.S. Training College, Awka where he obtained the 
Teachers Higher Elementary Certificate. 


Between 1954 and 1956, he taught at St. John’s College 
Diobu, Port Harcourt and the Archdeacon Crowther Memorial 
Girls’ School Elelenwo as the first Nigerian graduate teacher. 
By 1957, he was appointed Vice-Principal of the famous 
Okrika Grammar School, Okrika. In 1960, he was elevated to 
the position of Principal and posted to Anglican Grammar 
School, Umuahia (now known as Ibeku High School). He also 
served as the principal of Comprehensive High School, Ogbo 
Hill, Aba, and Government College, Umuahia, after here he 


was transferred to the Methodist College Uzuakoli in 1978 
and then back to St. John’s College, Diobu, Port Harcourt as 
Principal. From St. John’s College, Diobu, Port Harcourt, he 
was transferred to Bishop Dimieari Grammar School 
Yenagoa, and by 1980 he was transferred to County 
Grammar School Ikwerre / Etche. After here, he was then 
appointed as the head of the Rivers State Schools 
Management Board from where he retired in 1984. 


Elder Lazarus Ekeke 

Elder Lazarus Ekeke is the second person after Nwauche who 
had taughtextensively in many places. He taught at the 
County High School, Ahoada and at Ndoki County Grammar 
School, Obohia, where he served also as its then Vice 
Principal in 1971. He was Principal at Boys’ Technical 
College, Aba, and Government Secondary School, Eberi 
Omuma within the same year 1977. In 1982 he was 
appointed the Zonal Chief Inspector of Education, Bori and 
in 1989 he was again re-appointed Principal of Government 
Secondary School, Umuagbai. 


Besides these two teachers and educationists of Umuagbai 
Origin, a good number of other Umuagbai sons and 
daughters also gave their best as teachers even as pupil 
teachers, junior and senior tutors from the 1960s to the 
present time. Their teaching careers as sons and daughters 
of Umuagbai are not limited to the primary and post primary 
levels of education. There are university lecturers among 
these people. For instance, Professor Chijioke Nwauche, 
Associate Professor E.S. Nwauche, Professor Onyee 


Nwankpa, Dr. Ngozi O. Ekeke, Dr. (Mrs) Ifeyinwa Nwauche, 
and Onyesom Chibo of Port Harcourt Polytechnic are all 
university teachers. From the foregoing, it is now obvious 
that Umuagbai sons and daughters have made and are still 
making very impressive contributions in the educational 
sector of this great country, Nigeria. 


UMUAGBAI’S UNFORGETTABLE JEWELS 


Eze Israel Okere Nwauche 

The torch-bearer who ‘lit the candle for peopleof Umuagbai 
to see their way’ was the town’s first educationist and 
politician, Eze Israel Okere Nwauche, who was born into the 
family of the late paramount ruler of Umuagbai Town in 
1920. The late Eze whose educational career as a pupil, 
student, educationist and politician has been covered in the 
preceding pages, was until his death the paramount ruler of 
Umuagbai Town and head of Umu Okobo group in the Ndoki 
Clan. 


Eze Israel Okere Nwauche contributed immensely to the 
development of Umuagbai Town. He had _ contributed 
towards both human and capital development. As a teacher 
he had taught many indigenes of Umuagbai who are of 
consequence today. As a_ politician and _ former 
representative of his people, he worked tirelessly to attract 
plenty of amenities to Umuagbai for the benefit of the 
people. Such included a police station, a health centre, 
postal agency and Shell scholarship to deserving youths. He 
also helped in securing an approval from the government to 
build a secondary school. This is the present Government 


Secondary School, Umuagbai. The amenities he brought to 
the people remain enduring legacies that will always speak 
for the late Eze Nwauche. Even generations yet unborn will 
forever remain thankful to this great man that God gave to 
the people of Umuagbai to light the way for them. Eze Okere 
Nwauche died in 2000. 


Elder Lazarus Nwamu Ekeke 

Elder Lazarus Ekeke is an educationist, a stabilizer and 
quintessential gentleman. Elder Lazarus Ekeke remains one 
of the sons of Umuagbai Town whose contributions to 
responsive citizenship and human resource development in 
his roles as a teacher, and as an advocate of western 
education (as covered in the preceding pages) cannot be 
easily forgotten. 





Plate 36: Elder Lazarus Ekeke 


Elder Lazarus Ekeke attended both Umuagbai Primary 
School and Methodist School at Taaba for his primary 
education and thus, completed his primary school education 
in 1946. By the beginning of 1947, he was admitted to the 


Methodist College Uzuakoli, where he obtained the Senior 
Cambridge School Certificate in 1952. Soon after he left 
Uzuakoli, he gained admission to the Technical Institute 
Yaba where he trained as an electrical engineering assistant 
under the auspices of the Electricity Corporation of Nigeria. 


In 1955 he gained admission to the University College, 
Ibadan where he obtained an Intermediate B.Sc in 
Engineering. He enrolled again in the University College 
Ibadan for B.Sc Honours majoring in Physics. He had this 
with the aid of an Anglican Mission Scholarship in 1963. His 
quest for further studies prodded him on, and so in 1982 he 
obtained a Postgraduate Diploma in Education from the 
University of Benin. All these gave him a strong pedestal 
upon which his teaching career started. He retired as an 
education officer. Outside his teaching services, he had 
served as an electoral officer for the then National Electoral 
Commission in the then Okrika/Tai/Eleme Local Government 
Area (OTELGA). In his domain in the education sector, he 
once was appointed Chairman Science and_ Technical 
Committee of the Ministry of Education. He also served as 
Chairman of the Schools Management Board before his 
retirement in 1992. 


Benson Nwankwo 

The unheard genius, Benson Nwankwo, remained one of the 
citizens of Umuagbai Town whose life was also a blessing to 
the people. He was an embodiment of intelligence. The late 
Benson lived from 1934 to 1969. He was born into the family 
of the late Andrew Nna Nwankwo. Benson Nwankwo started 


his education in Umuagbai Town, but finished his primary 
education outside Umuagbai Town because at the time, 
Umuagbai had no primary six school. 


After his primary education, he wrote and passed the 
entrance examination to Methodist School, Uzuakoli in 
1952, and also completed his secondary education there. 
After his secondary education, he wrote and passed two 
University Entrance examinations - the University of Ibadan, 
and University of Ife entrance examinations. 





Plate 37: Late Pharmacist Benson Nwankwo 


However, he chose the University of Ife, and also obtained 
his diploma in Pharmacy from there. After this diploma, he 
went over to the University of Ibadan for his degree in 
Pharmacy. He obtained the degree, and by this feat he 
became the first pharmacist in the entire Ndoki land. After 
obtaining his degree, he began his career as a pharmacist at 
the University College Hospital, lbadan. He was at Ibadan 
when the Nigerian Civil War broke out. As a result of this 


situation, he relocated to the East and worked at the Enugu 
Teaching Hospital. In the heat of the war, he decided to 
leave Enugu, and then moved to Umuahia, where he started 
work at Queen Elizabeth Hospital Umuahia; while there, he 
served as the head of the Biafran Medical Unit. It should be 
noted that even though Benson Nwankwo was in a 
precarious war situation, he did not die by the bullet of the 
enemy nor did he die a natural death in his home. Rather, he 
was cut down in his prime by some evil men at a place 
called Ikenanzizi in 1969. 


Chief Chidi Imegwu 


On 24th December, 1932 a good orator and mobilizer inthe 
person of late Chief Imegwu was born to the family of Mr. 
Ebenezer Nnajiji Osuji Imegwu and Mrs. Jesse Afinigbo 
Ebenezer Imegwu. He took up a teaching career in early life. 
As an untrained teacher, he had taught in several Anglican 
Mission Schools in Eastern Nigeria before proceeding to 
Teacher Training College, Irette. After receiving the Teachers 
Grade II Certificate, he later went on and obtained a B.A. 
(Hons.) in History from the University of Ife in 1964. 
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Plate 38: Late Chief (Rev.) Chidi Imegwu (JP) 


Eleven years later, he obtained a Postgraduate Diploma in 
Education (PGDE) from the University of Ibadan in 1975. 
This confirmed him a professional teacher. He taught and 
headed many secondary schools as principal. These Schools 
include: Afam Community Secondary School, Secondary 
Technical School Ohanso, Eziama High School Aba; and Asa 
High School Obehie. After his teaching career, he went into 
full-time politics in1978. He served as a member of several 
federal and state boards, including Rivers State School of 
Basic Studies, Rivers State College of Education, National 
Insurance Corporation of Nigeria (NICON), and the Nigerian 
National Supply Company Limited. He retired from public life 
in 2000 and took on Ecumenical Christian training to 
become a reverend clergyman. He passed on to eternity in 
February, 2008 to the glory of God. 


Paul Akarah Dike 
Paul Akarah Dike was born on 13thJune, 1932 to the family 
of late Chief Richard Dike Eke and Mrs. Felicia Mgbukwo 


Dike. Paul Dike began his education at the Methodist 
Primary School Umuagbai, from 1944 to 1950. Thereafter, he 
attended the Methodist College, UZuakoli. 





Plate 39: Paul Akarah Dike 


In 1957, on the advice of the late Eze Israel Nwauche, he left 
Umuagbai for Lagos. It was in Lagos that he took up an 
appointment with the Ministry of Works and Surveys as an 
Assistant Technical Officer, after he had attended Yaba 
Technical College from 1957 to 1960. 


Furthermore, he obtained an OND in Mechanical Engineering 
in 1966. He was also educated in the United Kingdom at the 
Wolverhampton College of Technology. He also obtained 
Higher National Diploma in Mechanical Engineering from the 
Institute of Mechanical Engineers, London. From 1966 to 
1967, he had his post HND in Industrial Engineering and 
also. obtained an advanced Diploma _ in _ Industrial 
Engineering. He had worked in London and Nigeria for 
different establishments. Paul Akara is well known for his 
pragmatic disposition and approach in dealing with thorny 
and difficult issues and situations. 


Elder Chijindu Enyinnaya Okere 

Elder Chijindu Enyinnaya Okere is well known for the 
enormous counselling and arbitration roles he played over 
the past years. These roles have enhanced the peaceful co- 
existence which has existed among the people. Chijindu 
Enyinnaya Okere is a trained accountant who also was a 
one-time Permanent Secretary in the Rivers State Civil 
Service. 


He was born on list of June 1942, when the Second World 
War was raging. He had his educational training both at the 
famous Baptist High School, Port Harcourt and the 
University of Nigeria, Nsukka where he studied Accounting. 
He began his working career in the then East-Central State 
in 1972, five years after he left the university. As an 
employee of the once short-lived East-Central State of 
Nigeria, he was appointed as Inspector of Taxes on a grade 
two level. As Inspector of Taxes, he was saddled with the 
responsibility for collation of details of state taxes and 
internal revenue for the then East-Central State. From 1975 
to 1976, he held various positions including Inspector of 
Taxes on a grade scale of one, and Senior Inspector of Taxes. 





Plate 40: Elder Chijindu Enyinnaya Okere 


The dissolution of the East-Central State occasioned his 
transfer, and by August of 1977, he was on the pay-roll of 
the Rivers State Government, following the transfer of some 
villages into Rivers State which included the Ndoki 
settlement of Umuagbai. From August 1977 to August 1978, 
he worked as Senior Inspector of Taxes and Principal 
Inspector of Taxes in Rivers State. By the later part of 1978, 
Enyinnaya Okere was appointed Director of Operations at 
the Nigeria Television Authority, serving six zones, with the 
headquarters in Benin. He served in this capacity up to 
1979. 


However, two years later, he was back to the Rivers State 
Civil Service as Chief Inspector of Taxes and served in this 
position from April of 1983 to March of 1987. He had this 
promotion in April of 1987, and continued in this capacity 
until November of 1988, when he was appointed as 
Permanent Secretary in the Rivers State Civil Service and 
posted to the Ministry of Health. This was the zenith of his 


public career. He served in this Ministry until 1999 when he 
was taken to the Ministry of Finance still as a Permanent 
Secretary. However, in 2002, he retired, having served 
Rivers State meritoriously. 


Barrister Josiah N. Nwogu 

Late Barrister Josiah N. Nwogu, a noble character and the 
first lawyer from Umuagbai community was born in 1934 
into the family of the late Mr. and Mrs. Marcus Nwogu. 














mf : 


Plate 41: Late Barrister Josiah N. Nwogu 

He began his educational training at the Methodist Primary 
School in Umuagbai, from 1940 to 1948. Thereafter, he got 
admitted to the Ibo National College at Aba where he started 
his secondary education in 1952. He however completed his 
secondary education at Stella Marris College, Port Harcourt 
and thereafter proceeded to Saint Augustine College, 
Nkwerre for his Higher School Certificate. 


After his Higher School Certificate, he opted to work briefly 
to acquire experience, before furthering his education. Late 
Barrister Nwogu worked from 1960 to 1963 at Marketing and 
Export, Port Harcourt. After he had disengaged from service, 
he got admitted to study law at the University of Lagos in 


1963. He however, did not complete his university 
education at the University of Lagos due to the crisis in the 
Western Region then. Because of this situation, he sought 
transfer to the University of Nigeria, Nsukka, from where he 
graduated in 1971 with LLB in Law, thus becoming the first 
lawyer from Umuagbai Town. Two years later, in 1973, he 
began his working career with the Internal Revenue Service, 
Enugu. He was here until 1977 when he transferred his 
service to the Rivers State Government. 


He worked for the Rivers State Government, until 1977 
when he left for the Nigerian Law School in Lagos. He was 
called to the Nigerian Bar in 1981. On his return from law 
School, he was transferred to the Rivers State Ministry of 
Justice, from where he rose to the position of Director of Civil 
Litigation, and thus contributed to the administration of 
Justice in Rivers State. By 1997, he had retired from service 
and went into private practice with Igbani Chambers until 
his death in 2004. 


Chief Abraham Nnantah 
Late Chief Abraham Nnantah, ‘Mr. Hard Truth’ was born into 
the family of the late Chief Nnantah Onyeche in 1927. 


He began his educational career in 1936 at the Providential 
School, Umuabai where he was until 1942. He later 
completed his primary education at Christ’s Church School, 
Akwete where he obtained his Standard Six Certificate in 
1944 with distinction. After his primary school education, he 
took the entrance examinations to two well-known 
institutions, namely; Aggrey Memorial College, Arochukwu 


and Methodist College, Uzuakoli. He opted for Aggrey 
Memorial College where he obtained his junior Cambridge in 
1946. 


His inability to go beyond this status never constituted a 
drawback for him. He went into the business of buying and 
selling canoes along the shoreline of the Imo River. 





Plate 42: Late Chief Abraham Nnantah 


He bought these canoes from those who were carving them 
along the coastal Ndoki villages, and then sold them to 
people of Andoni, Opobo and Igwenga (Ikot Abasi). While 
returning from these areas he bought fish, crayfish and 
periwinkles, and other imported European goods for sale 
back home. At the local market in his village he was also 
involved in local gin production under the tutelage of the 
late Chief Collins Nwankwo Onyeukwu. 


He took part in politics and government before and 
after Nigeria’s independence. For example, he was 
elected as a county councilor from 1957 to 1966 
when he represented Umuagbai and Okpontu on 
the platform of the N.C.N.C. As a politician he made 
some sacrifices. Some of the sacrifices include: 
Donation of family land (in agreement with other 
family members) to the Eastern Region Government 
for the building of Umuagbai police station. 

He helped late Eze Israel Nwauche in founding 
Afam Community Secondary School now known as 
GSS Umuagbai in 1963 

He moved the motion that changed _ the 
headquarters of Ndoki County Council from Obohia 
to Ohambele. 

He initiated the building of a dispensary at 
Umuagbai 

He awarded scholarships to deserving Ndoki sons 
and daughters. 


The late Abraham Nnantah was noted for his acts of bravery. 
He succeeded in infusing this sense of bravery into the 
consciousness of the people of Umuagbai, and this has been 
in their good stead in times of difficulty. 


Elder Godwin Okere 
Elder Godwin Okere (The patriot), was born in 1921. Elder 


Godwin 


NnaOkere worked with Leventis Technical Limited, 


and because of his diligence to duty, Elder Nna Okere was 
transferred to Lagos where he rose to become a Senior Store 


Keeper. Having been to Port Harcourt, he continued to serve 
as a Senior Store Keeper until he retired in 1977. Although 
dead, his contributions in human capital development and 
infrastructural development of Umuagbai Town continued to 
be felt by the Umuagbai people. Indeed, in the area of 
manpower development, he took about twelve persons from 
the area to Lagos for employment and other forms of 
training. This was sheer demonstration of his patriotism. 





Plate 43: Late Elder Godwin Nna Okere 


For those he could not take to Lagos, he supported and 
encouraged them to acquire skills in the areas of electrical 
and welding. This he did because he wanted these youths to 
be self-reliant in their bid to earn a living. He also built the 
Abam Community Hall located in Umuagbai Town where the 
villagers come together to discuss issues that border on the 
well-being of the people. 


Chief Samuel Nna Okere Chibo 

Chief Samuel Nna Okere Chibo was born on the 1L5thday of 
July 1932 into the family of late Elder Silas Nna Chibo and 
Mama Norah Nnenna Chibo. He had his Standard Six 
Certificates from the Methodist School Kono, having done his 


standard four and five at Umuagbai and Taaba respectively. 
He was installed a Chief in Umuagbai in 1984, and was 
secretary of his Council of Chiefs from 1989 to 2008; and 
then was secretary of his Umu Okobo Council of Traditional 
Rulers from 1997 to September 2008. 





j 
Plate 44; Late Chief Samuel Nna Okere Chibo (J.P) 


At various times he had worked in Shell Petroleum 
Development Company and International Paints West Africa 
limited. He was known for his diplomatic roles which have 
fostered some cordial relationship between Umuagbai as 
well as being an arbiter in several instances one of which 
was between Umuagbai and her neighbouring communities. 
He was also an arbiter in several cases, one of which was the 
case between Okwali in Khana Local Government Area and 
Afam Nta in Oyigbo Local Government Area over land 
dispute. He is well-known for committed community 
leadership. 


Madam Rose Adiele 


Madam Rose Adiele was born about ninety-four years ago. 
She was educated at Christ’s Church School Akwete, Ndoki, 
where she received her Standard Four Higher Elementary II 
and her First School Leaving Certificate. She recorded this 
feat at a time when the training of the girl-child was an 
abomination. 





Plate 45: Madam Rose Adiele 


For this reason, she is regarded as a pacesetter in the 
acquisition of western education. She inspired the female 
folk in their attempt to acquire the western education as 
“The First Female Standard Six Holder in present-day Oyigbo 
Local Government” where she hails from. This was why she 
was honoured by the then Rivers State Government in 1989 
in appreciation of her good work and sterling qualities. (See 
appendix 13). 


It should be noted that she was the secretary of the 
Umuagbai Ndoki chapter of the Oganihu Ndoki Women 
Association. At the same time, she was one of the women 
leaders of the defunct political party - National Council for 


Nigerian Citizens (NCNC) during the First Republic in 
Nigeria’s democratic history of the early 1960s. 


Madam Cecilia Nnete Uju 

Madam Cecilia Nnete Uju is believed to be the first 
indigenous trained nurse in the present-day Oyigbo Local 
Government Area and Umu Okobo community. She was born 
in 1934, and started her education as a pupil of Community 
Primary School, Umuagbai, Ndoki. She obtained the 
Standard Six Certificate in 1952/53. 
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Plate 46: Madam Cecilia Nnete Uju 





After obtaining her first School Leaving Certificate, she had a 
brief stint as a teacher at Obete Primary School from 1954 to 
1957. Before the end of 1957, she was in the employ of the 
then County Council, Obohia where she had served as “Ward 
Maid” at Akwete Maternity Home. It was here then that her 
nursing career was fostered until 1960. In order to be well- 
trained in midwifery, she sought and gained admission to 
the Methodist Hospital, Iquita, Oron in Akwa Ibom State to 
study midwifery. 


This place was one of the few accredited nursing schools in 
Eastern Nigeria at the time. She graduated in 1962 and 
began her nursing career proper in that same year, having 
been employed at the cottage hospital owned by the late Dr. 
Emutchay at Azumini. In 1963, she left Azumini for Aluu 
Maternity and Hospital in the present - day Ikwerre Local 
Government Area of Rivers State. She worked here until the 
outbreak of the Nigerian Civil War in 1967, during which 
occasion she showcased her humanitarian disposition as a 
Red Cross Officer. Her training job as midwife gave her the 
much- needed boost to effectively discharge her 
responsibility of taking care of war casualties. 


At the end of the Nigerian Civil War, she returned to the 
cottage hospital, AZumini which she had left in 1963. By 
1977, she started to work in the public health sector as she 
was then engaged by the Rivers State Government as a 
Midwife Grade 1. In a very short time, her sterling qualities 
as a midwife came to the knowledge of Umuagbai elite who 
requested that she be redeployed to the Health Centre in 
Umuagbai through the Bori-County Council which was under 
the Rivers State Ministry of Health. 


The request was graciously received, and by this 
development Umuagbai Town which was her place of birth 
became a beneficiary of her expertise in midwifery. It is 
interesting to note that all through her over 27 years of 
service in Umu Okobo and Ikwuorie 1 Autonomous 
Communities of Oyigbo Local Government Area of Rivers 
State, there was no record of any death of women brought 


under her care. Indeed, she has contributed to the 
development of Umuagbai. 


Most Reverend Chimezuo Onyewuchi 
Nna Nwankpa 

Most Reverend Chimezuo Onyewuchi Nna Nwankpa, (see 
plate 34; page 156 ) a developer of moral rectitude, was 
born on the 5th January, 1962 into the family of late Retired 
Very Reverend Samuel Nna and Mrs. Agnes Nnete Nwankpa. 
He started his educational training at State School, 
Umuagbai, Ndoki, where he obtained his First School 
Leaving Certificate in 1976. After obtaining his First School 
Leaving Certificate, he also attended Ndoki Grammar School 
where he obtained his West African School Certificate 
(WASC). 


Between 1981 and 1982 after he received his West African 
School Certificate, he was at the College of Arts, Port 
Harcourt, but could not complete his studies at this 
institution due to students’ unrest. In 1983, Most Rev. 
Chimezuo Onyewuchi Nna Nwankpa was admitted into the 
Methodist Theological Institute where he studied for his 
Diploma in Theology. Between 1990 and 1992, he gained 
admission to the University of Benin where he studied for his 
diploma, majoring in Social Work and Community 
Development. About two years later in 1994, he was 
admitted to the University of Nigeria, Nsukka (UNN) to study 
for a Bachelor of Science (B.Sc) Degree in Social Work. Four 
years later, he obtained a Master of Science (M.Sc) Degree 
majoring in Industrial Relations from the University of Port 


Harcourt. Between 2011 and 2015, he was a participant of 
leadership training at Cliff College in the United Kingdom. 


However, even though he had been exposed to such training 
from Cliff College, United Kingdom, it cannot be equated to 
the B.Sc and M.Sc degrees, he received from UNN and 
UNIPORT respectively in terms of weighting; it underscored 
Most Reverend Chimezuo Nna Nwankpa’s eagerness to 
broaden his knowledge in the sphere of leadership ethics. 
He has held several positions in the course of his working 
experience which included Assistant Community Field 
Officer (Community Unit) Neuro-Psychiatric Hospital, Port 
Harcourt and Synod Secretary among others. His father 
happens to be the first clergyman from Umuagbai. This 
incidentally rubbed off on him as he is now a clergyman who 
has risen to the level of an archbishop. 


Rosatta Tebikor Oyemachi. 

Rosatta Tebikor Oyemachi was born into the polygamous 
family of ElderLuke Oyemachi Nna Nwagbara Ojika in 1913. 
Her mother was late Mrs. Clara Mgbokwonta Oyemachi. 
While growing up, she did not receive formal education, 
because girl-child education at the time was not considered 
important as is the case nowadays. She had five children, 
and a woman of courage and valour, she was brave enough 
to lead the defence of her community alongside the brave 
men of Umuagbai, when the community came under attack 
in 1954. This act of bravery has not been forgotten by the 
people of Umuagbai till date. 





Plate 47: Madam Rosatta Tebikor Onyemachi 
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APPENDIX 1 


TABLE +. POPULATION OF PRINCIPAL TRIBES AND GROUPS 


1. jo Groups 

Kalabar: state and tribe 

Truc Kalabari (Bugumz, Abonnema, Bakana and 
plantations) affiliated villages (Tombia [New Town], 
Abzlama, Lfoko, Ido) 

Satellite and associated villages (Tema, Sama, 
Tlelema, Abissa, Angulama, Krakrama,” Okpo, 
Udekamz group, Ke, Kula, Soku, Bile, and others) 


Total 


be Nembe tribe 

\ Nembe Town and plantations including coastal 
villages and other sarellite villages Total 

_ Bonny tribe 


__ Bonny Town, affiliated villages and plantations 
| Opobo Town, affiliated villages and plantations 


is Total 


: s 








- Okoika village 
. Other villages on Okrika island and outlying villages 

: Total 
2. Non-lfo groups 

_Engennat river (communities of Joinkrama and 


~~ 


a. Vkwert group of tribes ancl village groups of 


tsiokpe, Okpo-mbu-tolu 
“WNdokki tribe 


a - rs 











Source: Trading States of Oil Rivers 
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Source: National Archives Enugu 
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" Bkeke Okoni ) Ag. dD. C., 
» Wamkpa ) | Opobo, 


Umungbai | At 
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“x » Woche ) abai Witness : 
» Okoro ) Albert Jaja, 
» Bze ) Native political 
» Hea ) Agent & Intér- 
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« Okovie ) Okp-. 

» Ichiaga ) antu 


Source: Aba and British Rule 





APPENDIX 4 


AFAM COMMUNITY SECONDARY SCHOOL LANDOWNERS’ BENEFITS 


Reference to our letter of 18th April, 1977 on the 
landowner’s benefits, we now consider it wise and necessary 
for our able and qualified sons and daughters being 
considered for employment. 


It is well informed that unskilled staff of Afam Government 
Secondary School Umuagbai Rivers State, who were of Imo 
state origin, have been transferred to Imo state leaving 
some vacancies to consider. That being the case, we implore 
you to use your good office to consider us. This will stand as 
one of the preferences shown to us the landowners, a good 
gesture of the Government of Rivers State. If the board on 
the other hand fails to honour our appeal and right, then we 
might accuse her of being indifferent which of course will 
not enhance further co-operation and better understanding 
between the Board and the landowners, consider our appeal, 
for this is our chance. 


Their Mark 
Chief Z.N. Nwankwo x 
Ekpo Dike X 


For and on behalf of Umu Akawor and Umu Nwankwulu 
Compounds. 


15th September, 1977. 


Source: Late Chief Zacchaeus Nwankwo 
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Source: /nte/ligence Report on The Ndoki Clan 
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AND UNIS NEMBERS 


x © 8TY DAY OF MAY 1 
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Apomirance:- Parties in Court, 

Claims am! particulars read aml explatne! to 
the satisCaction of the defendant and he appeared 
perfectly umterstool and plead nat liable of the 


allesed cinims. 


M1 sworn on the ible in Igbe Languace through an 





interpreter and states as follows:- 















My mames are Mr. Apolus N, Okere, TF ?% 
iu Egedi Compouret Unesitai, To am a farmor, 
tog @efendant am! tor why T sam in the Con 

I tell the Court thet I hail in same 
with the Gefendant but of different famili 
Theomwumere Egedi ard “eaniwe Gguru all of 7 

, Compound and entiticd for compour! leader 
absence of any order. 

Ir last my parents at early age and 
many years and returned Gaol by Chier 
instruction after the civil war. The def 20 


provided me an allsecation for building 
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Source: National Archives, Enugu 


APPENDIX 7 


EAL, ie 10a of 


B4n1 


Penuc Nusa 
The Bativrs Aegveg fovea! dtcceresmrcnt Ear, Ae 
EL Ae, hb ay 10a , 
INSTRUMENT Ger hARLIB SG THK MOK 
DTT sen, 
(ibrie ay Cosmeaicemeniest: Ler aril, leh 


+ vag -Miniaie: mf 
ae, Miskaet"}hom conaulsed the wishes ef tha inhabsoaste i Vie te teeteoneet 


arene mincing haa sare snares 


eae prereset fae 


oe the Det ohare 
a oo ey lhpenine paid beebea GREE 








J OM O58 rue kere Saran 





fied elpriien pg kis ‘Citemaa - 
Re Perl hag Pie bgt cee ema hl fh le eter : 





Source: National Archives Enugu 


ee 


Appendix 8 


r Le 
a 
' 










¢ +} OR OG 


| fe RSE S a wom mint ni eta “i 


$wWitied the ciwallt cou 
Ras giver then tite, 





Source: National Archives, Enugu 


APPENDIX 9 





Source: National Archives, Enugu 


APPENDIX 10 


In the Native Court of Ofemini 


Civil Suit No. 9/45 J.B 1/44 page 128 
Wuche of Umuagbai 


Versus 
1. Weke Tai of Mgboji 
Ze Weke Ekeke of Mgboji 
a Wagbara Nna of Mgboji 


Claim: - Declaration of title to the ownership of land known as Uzo-Mgboji 
since 4 years ago. 


Adjournment fee paid vide CR No. 2/168 of 11/1/45 
Adjournment fee paid vide CR No. 1/169 OF 30/1/45 
Claim not admitted 


Plaintiff Wuche. The land known as Uzo-Mgboji belongs to my father. My 
elderly man Eke was farming on the land before his death. After his death, 
his son Wogu succeeded and still farms on the land but nobody made any 
interference at all on the land after the death of Wogu where his son 
succeeded to farm on the land, and the defendants never interfered there. 


Then after the death of Wankwo, Wankwo Wada succeeded to farm on the 
land. After the death of my ancestors, Dike succeeded to farm on the land, it 
was then Wachuku one of the defendant’s brothers interfered on the land, 
and so there was a dispute between my brother Dike and Wachuku over this 
land. 


Consequently, my brother Dike went and took action against Wachuku’s 
defendant’s brother in the Umu Ihueze I native court for the same land. In 
fact, the boundary of this land now in dispute is from Ubengwokoro-Ala and 
the achi tree - these mark the boundary. The main cause of this action is due 
to the fact that defendants went and interfered with this land by cutting palm 
fruits on this land, so action was taken against defendants for harvesting 
palm fruits on the land. If the defendants used to farm on this land before, I 
have never seen them. This land was awarded to me when Dike had a case 
with Wachuku’s defendant’s brother, and the case was reviewed by the 
Assistant District Officer, who after having inspected the land - the one which 


was taken in the Umu Ihueze I native court by Wachuku of Mgboji against 
Dike my brother and that of Dike - made no mention of Opa-nwa land again. 


Q. By ond Defendant: - Who made the boundary Ubengwokoro-Ala? 


A. It was made by the reviewing officer although it was not planted by any 
body but this boundary started from time immemorial. 


Witness: - Ekpo Wankwo for Plantiff s/s: - This land now in dispute belongs to 
Eke, and he was farming on the land, so after his death, his son Wogu 
succeeded and farmed on the land; after the death of this , Wankwo took it 
himself and began to farm on it and nobody interfered then. 


Another man who succeeded the land was Dike, so when Dike was having the 
land, then Wachuku’s defendant’s brother therefore went and interfered on 
the land, for which Dike went and took out an action against Wachuku for 
trespass on his land and the boundary is from Ubengwokoro-Ala while the 
name of the land is called Opa-nwa. One Akuwala, the defendant’s brother 
went and interfered on this land, so he was therefore fined in the Obohia old 
native court; which made him to quit off from the land. The next year my 
father Dike went on the land and found that Wosu of Mgboji had taken out an 
action against him for trespass in the Umu Ihueze I native court; and the 
native court delivered judgment that Dike my father should quit off from the 
land; then the people of the defendant went and planted an uko tree on the 
land for the boundary, this made my father Dike to be annoyed, and went and 
took out an action against the people of the defendant in the native court of 
Umu Okobo, some elders who followed and made the boundary with the uko 
tree were fined in the native court. These cases were reviewed by the 
reviewing officer, and confirmed the judgment of the native court; and then 
the land was given to my father Dike. We have been farming on this land up 
till now. In fact the elders of Umuagbai gave all the palm trees to be cutting 
free as to assist the church; for that reason, the defendants went and 
interfered on the said palm trees which caused this action of the declaration 
of the title of the land. 


Witnesses Ekpo Dike and Wankwo Wogu s/s:- We concurred with the 


st 


statements of the witness Ekpo Wankwo. We have nothing again to say. 


Q. By ond Defendant: - Who made the boundary Ubengwokoro-Ala; was it 
the reviewing officer or whom? 


A. The boundary Ubengwokoro-Ala was made by the elders and the 
reviewing officer. 


Q. Could you tell me the name of the tree used for the boundary? 
A. The name of the tree used for boundary is called Ubengwokoro-Ala. 


Defence 


, St DEFENDANT Weke tai s/s: - This land now in dispute is called Ohia 
Mgboji. Iam an Mgboji man. My father was farming on the land when he was 
alive and after the death of my father Akara-Waobo, one Ukwuebi succeeded 
to farm on the land. Then after the death of Ukwuebi, one Ogbuga took it over 
himself and farmed on the land. After the death of Ogbuga, then one Agu 
Ekpe succeeded the land. Then after the death of this man, Wagbara Okuaja 
succeeded the land. When all these men died, one Wachuku took up the land: 
when this man died, one Nnanta succeeded; and after his death, one Wosu 
Akara took up the land. 


Therefore nobody interfered with these men on the very land, it was when 
Wosu Akara and Nnanta were alive, then Dike, an elderly man started to 
interfere on the land. Consequently, Wosu my brother went and sued Dike for 
trespass on the very land in the Umu Ihueze I native court, so that made Dike 
to sue Wosu in this court; after which, the land was given to me by the native 
court. The reviewing officer saw the case and therefore made a comment that 
I should permit the plaintiff’s elderly man, Dike to harvest his crops and quit 
from the land. So I agreed and the land was not entirely given to Dike that 
time. 


Even there has been no boundary at all over this land in dispute. In fact the 
elders who went and made the boundary with the uko tree which caused the 
action against Wosu by Dike, were fined by the native court for having not 
known the actual ownership of the land before they went and made boundary. 
In this case, I have taken out an action in the Umu Ihueze I Native court 
against the plaintiff to appear and swear for having owned this land now in 
dispute, which the plaintiff deliberately refused to swear. 


I can’t swear that the land belongs to me rather, let the plaintiff swear for me, 
and I would gladly quit off from the land. The boundary Ubengwokoro-Ala 
which the plaintiff alleged to have been the boundary is false; if possible, let 
the elders inspect the land; although I have no witness to confirm any case. I 
want the court to base the judgment of this case by swearing or letting the 
plaintiff swear for me, or I swear for the plaintiff. 


ond Defendant Weke Ekeke s/s: - I have been supported with the statements 


of the , St defendant Weke Tai. I have nothing again to say. 
3rd 
ond 


Defendant Wagbara Nna s/s: - I concur with the statements of the jStg 
defendants. I have nothing again to say. 
Q. Do you want the land to be inspected by the court or not? 


A. Yes. I wish the land to be inspected by the court; since time immemorial, 
nobody, even the plaintiff has interfered on this land. 


Case adjourned by court till 20/1/45 for the land inspection. 


Case resumed on the 20/1/45 


1 st Defendant reported indisposed 

Elder Wagbara Water states: - I was one of the sitting members who went for 
the land inspection. The defendant took us and showed us the path made by 
themselves and we found that the plaintiff and his people had farmed there 
last year 1944. 


Then the plaintiff took us and showed us the path made by themselves, and 
there we found the boundary Ubengwokoro-Ala according to the plaintiff’s 
statements. There we found that the Defendant had farmed in the previous 
years up to the Ubengwokoro-Ala boundary. But it has become a thick bush. 
In this respect, the people of the plaintiff have been farming there, and have 
not yet harvested all their crops on this land. If this land does not belong to 
the plaintiff, he would have not been farming still on the land. 


Therefore the court is now satisfied that the land really belongs to the 
plaintiff. 


Philip Ojika, Manke and Ekeke state: - We concur with the statement of the 
elder Wagbara Water. 


Members agreed 
Court Remarks: - 


We the elders feel that the defendants have been interfering on the plaintiff’s 
land; and the boundary Ubengwokoro-Ala is shown and found really that it is 
a fact. 


Judgment: - Defendants to quit off from the plaintiff’s land at once. 
Elder Wagbara Water 
30/1/45. 


Source: National Archives, Enugu 
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Heatern Houses of Assembly: 





1951-53: 


1853-57; . 


- 1957-61: 


1961-66: 


Mr, Jaja Wachukwa } Multiple Mem- 
ber 

"$. W. Ubaat-Ukoma }) Constituency 

Clief M, W. Ubsani 


Mr. P. 0. Ururuka ) Multiple Mem- 
her 
" Wachukwu Abengowe ) Constitusney 


‘Chief M. W. Ubani ) 
Mr. L. 0. Unoigwe  ) 


Mr. P. O. Ururuira ) Multiple Mem- 
- ber 
' Wachukwu Abengowe ) Constituency 
'M. N. Onwume ) 
"LL, O. Uzeigwe ) , 
Mr. P, O. Ururuka - Aba North- 
Central 
"A. O. Arungwa - Aba-North 
''M. N. Onwuma - Aba-West 
Chief S. W. Ubani-Ukoma -Aba-Eanet 
( 1964-64 ) 
Mr. J. E, Adtele ~ Aba South West 
" 1, O- Nwauche - - 
' Nnana Kalu - ph jt ea 
North, 
Mrs. Magaret Ekpo - Aba Urban South 
Chief Elizjah Okezie - Aba-East 
( 1965-66 } 


Soure: Aba and British Rule 
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§. Aga District ( later County ) Council; 


_Chairmen; Mr. J. E. Adtele ~ 1965-61 
" F, W, Ext ~ 1961-65 
" Gabriel Adiele - 1965-66 


President: Chief W. W. Obinya - 1964-66, 
6. Noli District (later County ) Council: 


Chairmen: Mr, Stephen Wnaghara - 1956-59 





" 1.0, Nwauche 1958-62. 
"J. L Ekeke ~ 1962-64 
"Ss, N, Nweke ~ 1964-86 
. President: Chief G. A. Olujie —-- 1964-66, 
7, Aba Urban District (later County) Counell 
Chairmen Mr, C, N. Odtoha - 1959-55 
: " —D, CG. Osadebe - 1955-56 
" ©. N. Obioha ~ 1956-57 
" _E, FL. Ekong ’ - 1957-58 
" E. C, I, Onuigbo - 1958-60 
"  C..N, Obioha - 1961-62 
" E. H, Ekong - 1963-66 


President; Chtef L, 0, Uzoigwe 1964-66 


Source: Aba and British Rule 
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OFFER of LAND rrom UMUAGBAI TOWN To RISONPALM NIGERIA LIMITED 
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Umuaq>a2 Council af chieis, 
C/o Chief 7. A. Nwaucne, 
Unuaygbatl Poscal wgeNEYy 
Vieveubal nNeacke1, 

KulGa, Nivers Stets. 


| \ Sree July, 1989. * G 
The General Manager, £ Leeson 
Raseo Polim Nayerte Laws toda 


Port Hercuurc, 
Havers Slete. 





Deer Gary 
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UMUAGBAI anD RISONPALM RELATIONS 


It is on record that Umuagbai community in Oyigbo Local 
Government Area and Okwali community in Khana Local 
Government area, all of Rivers State had for a very long 
time, being in dispute over the boundary that separated the 
two neighbouring communities. This dispute resulted to 
constant clashes that claimed some lives on both sides. As a 
result, various legal actions were taken by Umuagbai both at 
Aba (when Umuagbai was in Imo State and at Port Harcourt 
after the boundary adjustment that ceded her - Umuagbai - 
to Rivers State). These actions went as far as the Supreme 
Court, after Okwali refused to abide by the decisions of the 
lower courts asking her to abide by the boundary as 
presented by Umuagbai. Regrettably, the judgement of the 
Supreme Court upholding the decisions of the lower courts 
was also not obeyed by the Okwali community. 


Umuagbai, by her nature, is a peaceful and God-fearing 
community which depends mainly on farming. But incessant 
harassment of her citizens at their family lands by the 
Okwali people became a source of great concern to the 
chiefs. They (the chiefs) therefore sought for a means by 
which a good portion of the land (from the boundary) could 
be leased out to any organization to form a buffer zone 
between her and the Okwali community. 


This situation gave rise to a letter dated 5th July, 1989 and 
addressed to the General Manager, Risonpalm Limited, Port 
Harcourt by the Umuagbai Council of Chiefs. That letter was 


captioned “OFFER OF LAND FROM UMUAGBAI COMMUNITY” 
(see appendix 14). And signed by the eleven heads that 
made up the council of chiefs (which included Chief Chidi 
Imegwu) headed by Chief Nwauche. This wise decision was 
in the interest of the community in general. 


On the strength of the above “invitation” by Umuagbai, 
Risonpalm organized various meetings both at her head 
office in Port Harcourt and at Umuagbai for the parties to 
agree on modalities for the take-over (leasing of the land). It 
must be stated here that Risonpalm was a Rivers State 
company established to run oil palm estates as a revenue 
yielding venture for the state. And the purpose of acquiring 
the Umuagbai land was for her “HIGHLAND OIL PALM 
PROJECT”. 


The process of donation/acquisition of this land was 
however, not without hitches orchestrated by Chief C. 
Imegwu. He approached Messrs A.O. Briggs & Co. (Barristers 
and Solicitors) of Opusco Chambers, 29 Ikwerre Road, Diobu, 
Port Harcourt to write to Risonpalm on 5th may, 1992 with 
the caption - RE: “UNLAWFUL TRESPASS AND MALICIOUS 
DESTRUCTION,” urging her (Risonpalm) to pull out of the 
land. A similar letter was also addressed to Mr. Nwankwo 
Nwankwo who was then the Deputy General Manager, 
Marketing, of Risonpalm by the same legal practitioners - 
A.O. Briggs & Co. on 31st August, 1992. In addition to same 
caption with the letter to Risonpalm, Mr. Nwankwo’s own 
letter had a second caption “...YOUR SHAMEFUL AND 
CLANDESTINE ROLE PURSUANT TO YOUR...” The 7th, 8th 
and 9th paragraphs of that letter actually spelt-out the 


purpose of it, namely that land from Risonpalm and urging 
him to return it. 


Not yet satisfied, and pursuant to their threat to go court on 
the orders of Chief C. Imegwu and co; Messrs A.O. BRIGGS 
and Co. went to court in a suit no PHC/357/92 in an 
“AFFIDAVIT OF CLAIM” with Chief Chidi Imegwu JP; Chief 
Abraham Nnantah, Mr. A.N. Nwankpa, Mr. E.O. Nna, Mr. 
Odomena Nwagbara and Mrs Virginia Nwagbara as plaintiffs, 
and Risonpalm Limited as defendants. The point of claim of 
the plaintiffs was that the Defendants (Risonpalm Ltd), have 
“...stubbornly refused to negotiate with the plaintiffs for the 
payment of adequate damage”. They therefore sought for 
either the payment of N10,000,000.00 (Ten million naira) 
only for special and general damages or a_ perpetual 
injunction restraining them from further entry into the land. 


Meanwhile, Mr. Nwankwo Nwankwo had on his’ own 
responded to Messrs A.O. BRIGGS & Co through Messrs 
Aham Eke-Ejelam Esq of Amity Chambers, 19 Station Road, 
Port Harcourt on 16th Sept, 1992 in a caption RE: 
“EMBEZZLEMENT OF COMMUNITY FUND BY MR. NWANKWO”. 
In the meantime Chief Abraham Nnantah had by a letter 
addressed to the Senior Registrar, High court, Port Harcourt 
on the 13th of August, 1992 and an “AFFIDAVIT OF FACTS” 
in support of his letter, asked for the deletion of his name 
from suit no PHC/357/92 because his consent was not 
sought before his name was included in the suit as a 
plaintiff. 


Meanwhile Umuagbai council of chiefs had written to the 
High Court in Port Harcourt asking that either suit in 
PHC/357/92 be struck out for lack of locus standi by the 
plaintiffs to represent Umuagbai or they (the chiefs) be 
joined as co-defendants. It must also be stated for clarity 
Sake that, as a result of the court case by Chief Chidi 
Imegwu & Co against Risonpalm Limited (Suit No: 
PHC/357/92), Umuagbai community set up various 
committees to negotiate with Risonpalm. These committees 
included those for Land Acquisition, compensation 
negotiation, etc. These committees met at various times 
with representatives of Risonpalm Limited. The necessity for 
the Land Acquisition committee was as a result of Risonpalm 
over-stepping the 200 hectares given to her. The 
compensation committee, on the other hand, was to see to 
the increase of the original list of 87 to the second list of 728 
beneficiaries. Compensation was to be for crops destroyed 
only. 


As these negotiations were in progress, various anonymous 
letters of threat to lives were sent to Risonpalm as a 
corporate body to her Managing Director (Mr. I. Uchendu) 
and to the Deputy General Manager (Marketing) Mr. 
Nwankwo. 


This led to the company (Risonpalm) applying to the 
Commissioner of Police, Rivers State, for Police protection of 
her staff. This presentation will not be complete if mention is 
not made to the developmental projects Umuagbai 


community demanded from Risonpalm Limited. These 
included electricity, water, employment of her citizens by 
the company, a good road on the boundary with Okwali 
community, amongst others. It is regrettable to state that 
work on these came to a halt before the company became 
moribund. 


Source: Umuagbai Council of Chiefs 
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UMUAGBAI DIARY ofr EVENTS 


IHUALA 


There are two deity locations in Umuagbai Town: 


The Isi Ama shrine: Established by Chief Jite. It is 
located near the oldPostal Agency-opposite Uhu 
Obu compound. It is the shrine worshipped by Jite. 
As the name implies, it is the head or custodian of 
the land. 

The Egbu Shrine: It was located in front of mini-obu- 
ochie facing Ihu Ala. It was established by Okobo. 
Ihu-Ala was the first ancestral home of Okobo and 
his two sons - Okweleze and Agbai. As the name 
“Ihu-Ala” implies, it is the face of the land. The 
Egbu shrine was worshipped by Okobo community. 
The Okweleze lineage of Akawor produced the chief 
priest then. The last (juju) chief priest before the 
advent of Christianity was Chief Nwankwo Kumanu. 
The location of the juju was at Mini-Obu-Ochie, the 
Ujiri tree directly in front of the stream fell on its 
own in 2007. 


Other Events 


In those days killing of a tiger was significant and is 
still the case up till now. The head of any tiger killed 
in Umuagbai is sent to Uhu Akawor for traditional 
rites and its eventual consumption. This is a mark 
of respect and recognition as the first son of Okobo. 


The last tiger (agu) was killed by a man from Umu 
Nwankulu and the above procedure was followed. 
Mrs. Nwaeresi Jaja a prominent daughter from Uhu 
Akawor was Said to have decorated the tiger’s skull 
with “Uri” and woven George around the head of 
the tiger (agu) and it was carried round the village 
singing and dancing. 

The land where Elder Okere Dike built those shops 
is known and called “Ala Osusu Aja Akawor and 
Uhuohu”. It is a communal land owned by the two 
compounds Umuakwo and Uhu Obu. It was a 
reception arena where the Egbu juju high priest 
from Uhu 

Akawor was given a reception by the entire village 
after soending seven days alone performing annual 
traditional Egbu juju rite. It was after the body 
cleansing that the juju priest entered the village. 
The people assemble at this location to receive him 
from the shrine. 

Uhu Ugbo, Nwankwo Akawor and his brothers 
donated the present land where Uhu Ugbo is 
situated to Ugbo as their compound, because the 
piece of land given to them by Okoro and Chuta 
was too small for the big family then and they 
wanted to migrate to Mini-Ngbahu-Nta. The first 
settlement of Ugbo was the present site Chief 
Imegwu built his house. The land was originally 
inhabited by Ugbo and he later bequeathed it to his 
first “ward” Nkwerebirionye. Ife land (Savannah 


area) was acquired by Ekekeugbo from Afam-Nta 
and it has become part of Umuagbai land till date. 
Chief Akawor-Okweleze Okobo established the 
boundary between Mgboji and Umuagbai (Okobo) 
and that is why till date there is no boundary tree 
on the land, as it is one man’s land, and the land 
boundary mark is known as Ngwokoro-Ala. 

The aborigines (original settlers) of the present land 
called Umuagbai were the Otonis. History recounts 
that the Ekeke Ikpa’s were also aborigines on the 
side of Akaranu, through there is another opinion 
that he was a ward of Agbai. 

Jite was buried at a site on the right side of the 
present Obu N’gbala. 

During the construction of Umuagbai-Akwete 
Bridge, by MCC, the contractors had it rough 
constructing the bridge. There were serious 
obstacles that led to the death of their workers. 
They (MCC) consulted the people of Umuagbai. The 
council of Elders met, and after investigations, late 
Chief Zacchaeus Nna Nwankwo the first son of Chief 
Nwankwo Kumanu Akawor was asked by the entire 
village to sacrifice and libate to his father’s 
ancestors and to appease the gods. This was 
dutifully performed. The gods gave way for the 
construction to be carried on and completed. Chief 
Ekpo Dike was alive; he did not contest it being 
aware of the implications, because the land and the 
gods know their owners. 


In the early fifties, when Mgboji people disputed a 
portion of land along our boundary with them, they 
invoked a powerful juju that scared everyone. Late 
Chief Nwankwo Kumanu Akawor libated with palm 
wine and a bottle of kai-kai invoking the gods and 
his ancestors. He was half- naked and walked from 
the farm to Abam calling on his ancestors. By the 
time he returned, the big python that took over the 
farmland had disappeared. The man took over his 
farm till date. 

Chief Onwanne was a prominent chief. He was 
regarded aS an ambassador extraordinaire that 
when he died the whole village mourned him; he 
equally had a powerful and influential son called 
Chief Nwagbara Egu. 

Chief Nwauchenta Nwa-Adah, the paramount ruler 
of Umuagbai was reported to the colonial 
authorities by Chief Dike Ekeh Nwagbara; that he 
distilled local gin (kai-kai) and he was sentenced to 
prison. His cousin Chief Gilbert Anyalewechi Nnanta 
decided to serve the prison term on his behalf 
because it would have been a taboo for a 
paramount ruler of a community to go to prison; 
and that was granted by the colonial authorities. 
During Umuagbai-Okwali communal war, some sons 
of Umuagbai lost their lives during the fight. These 
include - Mr. Kumanu Odum (Uhu Onwanne), Mr. 
Azuwaraonn Jaja (Uhu Ugbo), and Samuel Chuta of 
Umu Chuta Abam 


- After seven years of swearing of juju, which was the 


hallmark of the arbitration of 1932 between 
Umuagbai and Okwali, a man called Jjirigiri, a 
stranger who lived in the house of Josiah Nwogu of 
U hu Ekekewosi killed a tiger in his trap. He 
presented the killed tiger to his landlord who then 
presented it to the council of Mbichiriezi. The tiger 
was skinned, so a skin was made a flag like a 
banner which was carried out by the paramount 
ruler, Eze Godwin Nwauche Nwa-Adah, who danced 
round the community in celebration of a peaceful 
observation of the seven-year period of swearing 
the juju. It was in the eight-year, Chief Nwankpa, 
the father of Ekeke and Eli, the paramount ruler of 
Akaranu (Abam) died. This death was not as a result 
of the swearing of the juju that took place in 1932. 
Umuagbai-Mgboji Road was opened through 
Communal effort in 1941; the former road was 
through Uzo-Obu Ochie to Ogbu-Na-Eke feeder 
road; en-route another feeder road _ behind 
Community Grammar School to Mgboji. 

Three families bought Ife land from Afam-Nta and 
the land till this day belongs to and is regarded as 
part of Umuagbai land. The families are 
Nwachukwu, Ekekeugbo, Onwanne, Akaranu_ of 
Umu Nworgu and Nna Osuji of Uhu Ojika. 

Ube Osusu-Aja fell down in 1960, the year Chief 
Nwankwo Kumanu the last Chief Priest died. 


« Chief Okoro Ebee brought to an end the practice of 
the killing of slaves to bury the free-born (Umu 
Amadi) in Umuagbai. Chief Okoro Ebee also 
relinquished his 4th position in the community till 
date to Onwanne his friend, by asking Onwanne to 
deputise for him or collect his share on his behalf. 


Source: Author’s Library 


APPENDIX 18 


The Nigeria Police Station Umuagbai-Ndoki: 
Background History. 


Umuagpbai is on of the Ndoki villages that occupy the southern bank of the Imo 
River, and the clan closest to Okwale in Khana Local Government Area of Ogoni 
land. 


In the early 1900’s, there were boundary disputes between Umuagbai and 
Okwale. In 1932 there was a land arbitration conducted by District Officers from 
Aba and Opobo respectively as Umuagbai Ndoki was under Aba division and 
Okwale in Ogoni as under the Opobo division. This arbitration set up the 
boundary between Umuagbai and Okwale and peace reigned between both 
communities. However, in 1953 there was another dispute between both 
communities with regards to their boundary, and as a result security man were 
drafted from Aba to Umuagbai for a while. 


In 1955 there was another community dispute between both communities 
which in turn resulted to loss of lives and properties while both communities 
went to court, the Umuagbai people appealed to the government in Enugu 
through the Ndoki County Council for a permanent police station in Umuagbai 
to provide security and ensure lasting peace between both villages. 


After some investigations by the government the request was approved. 
However, prior to the county being awarded, the Ndoki county was merged with 
the Asa county which became the Ukwa county council with it’s headquarters 
at Obehie. Subsequently, it was reported that the contract was awarded to O.C. 
Ememe an indigene of Asa, and that the proposed police station was moved to 
Obehie the headquater of Ukwa County Council as it was the only police station 
approved for the County Council Area. 


As a result of this a petition was made by Hon. Israel Nwauche to the 
commissioner of Police in Enugu and he was referred to the Inspector General of 
Police in Lagos who was said to be the appropriate authority to make decisions 
on such matters. As a follow up the Umuagbai people sent a delegation to 
Lagos led by Hon. Israel O. Nwauche as the leader, Chief Enoch 
Ekekeugbo and Mr. Lazarus N. Ekeke who was then an undergraduate of 
University College Ibadan. 


The delegation met with Mr. Hodge who was the Last British Inspector General 
of Police and who subsequently handed over to Mr. Edet the first Nigerian 
Inspector general of Police in 1960. The delegation petitioned Mr Hodge 
stressing on the insecurity faced by the villages and the community clash 
between the Ndoki’s and the Ogoni’s. Mr. Hodge heard our case and dictated 
a letter to his secretary whilst the delegation was still in his office, instructing 
Enugu to build the police station at Umuagbai. Mr. Hodge kept his word as 
upon the return a team of government officials as well as senior police officers 


from Enugu visited Umuagbai. They confirmed that the police station was to be 
built at Umuagbai and to see the proposed site. 


AUTHOR INDEX 


Subject Index 


A 


Aba 

, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 
, Aba 


Aba Division 

, Aba Division 
, Aba Division 
, Aba Division 
, Aba Division 
, Aba Division 


Abak Division 
Abaki 
Abam Ohafia 


Abia State 

, Abia State 
, Abia State 
, Abia State 
, Abia State 
, Abia State 
, Abia State 


, Abia State 
, Abia State 


Aborigines 


Afam 

, Afam 
, Afam 
, Afam 
, Afam 
, Afam 
, Afam 


Agbomini 
, Agbomini 


Age Grades 

Aggrey Memorial College 
Agriculture 

Ahia-Nkwo 

Ahoada 

Ajambiakpa 

Ajuju 

, Ajuju 

Aka Nma Mbu 

, Aka Nma Mbu 


Akaranu 

, Akaranu 
, Akaranu 
, AKaranu 
, AKkaranu 
, AKaranu 
, AKkaranu 
, AKaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, AKaranu 


, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, AKaranu 
, Akaranu 
, AKaranu 
, AKkaranu 
, AKaranu 
, AKaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, AKaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, AKkaranu 
, AKkaranu 
, AKkaranu 
, AKaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 
, Akaranu 


Akaranu Compound 


Akaranu Dynasty 
, Akaranu Dynasty 


Akassa 
Akirika Primary School 
Akisi Age Grade 


Akwa lbom 

, Akwa Ibom 
, Akwa lbom 
, Akwa lbom 
, Akwa lbom 
, Akwa lbom 
, Akwa lbom 
, Akwa lbom 
, Akwa lbom 
, Akwa lbom 


Akwete 

, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 
, Akwete 


Akwete Bridge 

, Akwete Bridge 
, Akwete Bridge 
, Akwete Bridge 


Aluu Maternity 


Andoni 

, Andoni 
, Andoni 
, Andoni 
, Andoni 
, Andoni 
, Andoni 


Anglican Mission 
, Anglican Mission 
, Anglican Mission 


Aniocha 
, Aniocha 


Annang 
, Annang 
, Annang 


Anyaugu 

, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 
, Anyaugu 


Apollos Ekeke 


Asa 

, ASa 
, ASa 
, Asa 
, ASa 
, Asa 
, Asa 
, Asa 
, Asa 
, Asa 
, Asa 


Asa High School 


Ayama 

, Ayama 
, Ayama 
, Ayama 
, Ayama 
, Ayama 
, Ayama 


Azumini 

, Azumini 
, Azumini 
, Azumini 
, Azumini 
, Azumini 
, Azumini 
, Azumini 


Azuogu 

, AZuogu 
, AZUuogu 
, AZuogu 
, AZUogu 
, AZuogu 
, AZuogu 
, AZuogu 
, AZuogu 
, AZuogu 
, AZUogu 
, AZuogu 
, AZuogu 
, AZUuogu 
, AZUogu 
, AZUogu 
, AZuogu 
, AZUogu 
, AZuogu 
, AZuogu 
, AZuogu 
, AZUuogu 
, AZUuogu 
, AZUogu 
, AZuogu 


B 


Bayelsa State 


Benin 

, Benin 
, Benin 
, Benin 
Benin 
Benin 
Benin 
Benin 
Benin 


, Benin 
, Benin 
, Benin 


Better Life Programme 
Biafran Medical 
Bicycle Repairs 


Bonny 

, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 
, Bonny 


Bori 

, Bori 

, Bori 

Bori Division 
Boundary Adjustment 
British Colony 

British Council 


British Rule 
, British Rule 


, British Rule 
, British Rule 
, British Rule 
, British Rule 
, British Rule 
, British Rule 


Burial Custom 


Cc 


C.M.S. 


C.T.C Ennals 
, C.T.C Ennals 
, C.T.C Ennals 


Calabar 
, Calabar 


Canoe 


Carpentry 
, Carpentry 


Cassava 
Catholic Church 


Central Delta 

, Central Delta 
, Central Delta 
, Central Delta 
, Central Delta 
, Central Delta 
, Central Delta 
, Central Delta 


Cherubim 
City-States 
Civil Litigation 
Civil Suit 

, Civil Suit 
Civil War 

, Civil War 

, Civil War 


, Civil War 
, Civil War 


, Civil War 
, Civil War 


Cliff College 
, Cliff College 


Co-operative Society 
College Hospital 


Community Secondary School 


, Community Secondary School 


Compounds 
, Compounds 


Council of Chiefs 

, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 
, Council of Chiefs 


County Council 
, County Council 


, County Council 
, County Council 
, County Council 
, County Council 


Crafts 
, Crafts 


Cultural History 


Customary Court 


D 


Deede Eze 
Defence 
Degen 


Delta State 
, Delta State 


Diobu 
, Diobu 


Dispensary 
, Dispensary 


District Council 
District Officers 


Dynasty 
, Dynasty 


E 


East-Central State 

, East-Central State 
, East-Central State 
, East-Central State 
, East-Central State 
, East-Central State 


Eastern 

, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 


, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 
, Eastern 


Eastern Nigeria 

, Eastern Nigeria 

, Eastern Nigeria 

, Eastern Nigeria 

, Eastern Nigeria 

, Eastern Nigeria 

, Eastern Nigeria 

, Eastern Nigeria 

, Eastern Nigeria 
Eastern Region 

, Eastern Region 

, Eastern Region 

, Eastern Region 
Eberi Omuma 
Economic History 

, Economic History 
, Economic History 
Ecumenical Christian 
Edimini 

Edo State 

Egberu 

, Egberu 

, Egberu 

Egbu 

, Egbu 


, Egbu 
, Egbu 
, Egbu 
, Egbu 
, Egbu 
, Egbu 
, Egbu 
, Egbu 
; Eobu 
, Egbu 
, Egbu 
, Egbu 
, Egbu 


Egbu Shrine 


Ekekewosi 

, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 
, Ekekewosi 


, Ekekewosi 
, Ekekewosi 


Ekpe Dance 

, Ekpe Dance 
, Ekpe Dance 
, Ekpe Dance 
, Ekpe Dance 
, Ekpe Dance 


Ekpe Festival 
Ekpiri 

Ekpo Akwari 
Elelenwo 


Eleme 
, Eleme 
, Eleme 


Engenni 


Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 
, Enugu 


Etche 
, Etche 


Europeans 
Ewu Igbe 


Ewu Nkute 
, Ewu Nkute 


Eze Ala 

Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 
Eze Ala 


Eziama High School 


F 


Family Tree 

Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 
Family Tree 


, Family Tree 
, Family Tree 
, Family Tree 
, Family Tree 


Fishing 
, Fishing 


FSLC 

, Fou 
ee 
,Froun 


G 


Gbaragbara 

, Gbaragbara 
, Gbaragbara 
, Gbaragbara 
, Gbaragbara 
, Gbaragbara 


Genealogical 


George 

, George 
, George 
, George 
, George 
, George 


Ghanaian 


Gun Boat 


H 


Hair Styling 
Health Center 
High Court 
HND 


Hospital 

, Hospital 
, Hospital 
, Hospital 


Hunting 
, Hunting 


/ 


Ibadan 

, Ibadan 
, Ibadan 
, Ibadan 
, Ibadan 
, Ibadan 
, Ibadan 
, Ibadan 


Ibani 

Ibani 
Ibani 
Ibani 
Ibani 
Ibani 
Ibani 
Ibani 
Ibani 
Ibani 


Ife 

, Ife 
, Ife 
_ Ife 
_ Ife 


Igbani Chambers 


Igbo 

, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 


, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 
, Igbo 


Igwenga 

, Igwenga 
, Igwenga 
, Igwenga 


Ihu Ala 

, thu Ala 
, hu Ala 
, Inu Ala 
, Inu Ala 
, Inu Ala 
, Inu Ala 
, thu Ala 
, Ihu Ala 
, Inu Ala 
, Inu Ala 
, thu Ala 
, thu Ala 
, Ihu Ala 


Ijaw 
, Jaw 
, jaw 


Ijos 

, los 
, os 
, jos 
, Jos 
, los 
, los 
Ika 


, Ika 
, Ika 


Ikenanzizi 


Ikoro Dance 
, koro Dance 
, koro Dance 


, koro Dance 
, koro Dance 
, koro Dance 
, koro Dance 
, koro Dance 
, koro Dance 
, koro Dance 


Ikoro Obu 
, koro Obu 


Ikot Abasi 


Ikot Inyang 

, kot Inyang 
, kot Inyang 
, kot Inyang 


Ikotiko 
, Ikotiko 


Ikpa Igboromini 
, Ikpa Igboromini 


Ikweredi 
, Ikweredi 
, Ikweredi 


Ikwueke 

, Ikwueke 
, Ikwueke 
, Ikwueke 
, Ikwueke 


Ikwuorie 


Imo 

, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 


, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 
, Imo 


Imo River 

, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 
, Imo River 


Imo State 

, Imo State 
, Imo State 
, Imo State 


Inheritance 


Intelligence Report 

, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 
, Intelligence Report 


Intelligence Report 
Intelligence Report 
Intelligence Report 
Intelligence Report 
Intelligence Report 
Intelligence Report 
Intelligence Report 
Intelligence Report 
Intelligence Report 


Iquita 


Isi Ama 


, 


, 


, 


Isi Ama 
Isi Ama 
Isi Ama 
Isi Ama 
Isi Ama 
Isi Ama 
Isi Ama 
Isi Ama 
Isi Ama 
Isi Ama 
Isi Ama 


Isi-Mgbede 


, 


Ul 


Isi-Mgbede 
Isi-Mgbede 


Isu Oru 


It 


eke, A.N. 


Iwu Egbo 


, 


lwu Egbo 


IZuoma 


J 


Jaja of Opobo 


Jite Agbai 

, Jite Agbai 
, jite Agbai 
, jite Agbai 
, jite Agbai 
, jite Agbai 
, Jite Agbai 
, Jite Agbai 


, Jite Agbai 
, jite Agbai 
, Jite Agbai 
, Jite Agbai 
, jite Agbai 
, jite Agbai 
, jite Agbai 


Justice Nasir 


K 


Kalabari 


Khana 
, Khana 
, Khana 


Kono 
, Kono 


Kurutu 
, Kurutu 


L 


Lagos 

, Lagos 
, Lagos 
, Lagos 
, Lagos 
, Lagos 


Land Acquisition 


Lekwuwa 

, Lekwuwa 
, Lekwuwa 
, Lekwuwa 


Leventis 


London 

, London 
, London 
, London 
, London 


Luebu 
, Luebu 


Luekue 


M 


Marihu 

Marihu 
Marihu 
Marihu 
Marihu 
Marihu 
Marihu 
, Marihu 
, Marihu 
, Marihu 


Marine Age Grade 
, Marine Age Grade 


Markets 

, Markets 
Nkwo 
Nkwo 
Nkwo 
Orie 
Orie 
Orie 
Orie 
Orie 


Masks 


Masonry 
, Masonry 


Maternity 


Mbichiriezi 

Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 
Mbichiriezi 


, Mbichiriezi 
, Mbichiriezi 
, Mbichiriezi 
, Mbichiriezi 
, Mbichiriezi 
, Mbichiriezi 
, Mbichiriezi 


MCC 
, MCC 


Merchants 
Methodist Boys’ High School 


Methodist Church 

, Methodist Church 
, Methodist Church 
, Methodist Church 
, Methodist Church 
, Methodist Church 
, Methodist Church 
, Methodist Church 
, Methodist Church 
, Methodist Church 
, Methodist Church 
, Methodist Church 


Methodist College 

, Methodist College 
, Methodist College 
, Methodist College 


Mgboji 
, Mgboji 
» Mgboji 
» Mgboji 
» Mgboji 
» Mgboji 
, Mgboji 
» Mgboji 
, Mgboji 
, Mgboji 
, Mgboji 
, Mgboji 
, Mgboji 
, Mgboji 
, Mgboji 
, Mgboji 
, Mgboji 


, Mgboji 
, Mgboji 
, Mgboji 


Midwife 
Mini Mgbahunta 
Mini-Ngba 


Mini-Obu-Ochie 
, Mini-Obu-Ochie 
, Mini-Obu-Ochie 


Mini-Uju 
Mirinwanyi 


Mkporobo 
, Mkporobo 


Mkpuajakere 

, Mkpuajakere 
, Mkpuajakere 
, Mkpuajakere 
, Mkpuajakere 
, Mkpuajakere 
, Mkpuajakere 


Mourner 
, Mourner 


Mpu-Mpu Ekerenta 

, Mpu-Mpu Ekerenta 
, Mpu-Mpu Ekerenta 
, Mpu-Mpu Ekerenta 


N 


Native Court 

, Native Court 
, Native Court 
, Native Court 
, Native Court 


NCNC 
,» NCNC 
,» NCNC 


Ndizorgu 
, Ndizorgu 


Ndoki 


, 


, 


, 


, 


~ ~ ~ ~ ~ ~ ~ ~ ~ ~ 
~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ 
~ ~ ~ 


Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 


~ ~ ~ ~ ~ ~ ~ ~ ~ ~ 
~ ~ 
~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ 
~ ~ ~ ~ ~ ~ 


Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 


Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
Ndoki 
, Ndoki 
, Ndoki 
, Ndoki 
, Ndoki 


NDP 


~ ~ ~ ~ ~ 
~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ ~ 


Nembe-ljaw 
Neuro-Psychiatric 
New Year 

NICON 


Niger Delta 

, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 
, Niger Delta 


Nkwulus 


NPC 

, NPC 

, NPC 
Nsukka 
, Nsukka 
, Nsukka 
, Nsukka 
, Nsukka 
, Nsukka 


Ntukpu Ozu Ali 
Nwa Okpu 


Nwada Okoma 

, Nwada Okoma 
, Nwada Okoma 
, Nwada Okoma 


Nwankulu 

, Nwankulu 
, Nwankulu 
, Nwankulu 


Nwulu Ugbo 

, Nwulu Ugbo 
, Nwulu Ugbo 
, Nwulu Ugbo 
, Nwulu Ugbo 
, Nwulu Ugbo 


O 


Obeakpu 
Obeama 


Obete 

, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 
, Obete 


Obete Primary School 


Obohia 
, Obohia 
, Obohia 
, Obohia 
, Obohia 
, Obohia 
, Obohia 
, Obohia 


, Obohia 

, Obohia 

, Obohia 
Obu Ochie 
, Obu Ochie 
, Obu Ochie 
, Obu Ochie 
, Obu Ochie 
, Obu Ochie 


Obunku 

, Obunku 
, Obunku 
, Obunku 


Occupations 
Ogbankwere 
Ogboso 


Ogbu 
, Ogbu 
, Ogbu 
, Ogbu 
, Ogbu 
, Ogbu 


Ogbutim 


Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

, Ogoni 

Ogoni Division 
, Ogoni Division 
, Ogoni Division 


Oguta 


Oha Obu 

, Oha Obu 
, Oha Obu 
, Oha Obu 
, Oha Obu 
, Oha Obu 
‘ Oha Obu 
F Oha Obu 
j Oha Obu 
, Oha Obu 
, Oha Obu 


Ohambele 

, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 
, Ohambele 


Ohanso 

, Ohanso 
, Ohanso 
, Ohanso 


Ohuru 
, Ohuru 


Oil Rivers 

, Oil Rivers 
, Oil Rivers 
, Oil Rivers 
, Oil Rivers 


Oil Rivers Protectorate 
Oko Jumbo 


Okobo 

, Okobo 
, Okobo 
, Okobo 


, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 


, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 
, Okobo 


Okoloma 
, Okoloma 
, Okoloma 
, Okoloma 
, Okoloma 
, Okoloma 
, Okoloma 


Okolomakiri 
Okpamaka 


Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 
, Okpontu 


Okwali 
, Okwali 


, Okwali 
, Okwali 
, Okwali 
, Okwali 
, Okwali 
, Okwali 
, Okwali 
, Okwali 
, Okwali 
, Okwali 


Okweleze Dynasty 
, Okweleze Dynasty 


Ona 
OND 
Ondo State 


Onu Biala 

, Onu Biala 
, Onu Biala 
, Onu Biala 
, Onu Biala 
, Onu Biala 


Onu-Obu 


Onumara 

, Onumara 
, OnuMmara 
, Onumara 
, Onumara 
, Onumara 
, Onumara 


Onyenwe-Ala 

, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 


, Onyenwe-Ala 
, Onyenwe-Ala 
, Onyenwe-Ala 


Opobo 

, Opobo 
, Opobo 
, Opobo 
, Opobo 
, Opobo 
, Opobo 
, Opobo 
, Opobo 
, Opobo 
, Opobo 
, Opobo 


Opobo Division 
, Opobo Division 


Opusco Chambers 
Orashi 
Ordinance 


Orlu Division 
, Orlu Division 


Oron 


Otoni 

, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 
, Otoni 


Owerri 
, Owerri 


Owerrinta 
, Owerrinta 


Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 
, Oyigbo 


P 


Palm-Wine Tapping 
Petty Trading 
PGDE 

Pharmacy 

Plays 


Police 
, Police 
, Police 


Police Station 
, Police Station 


Population Commission 
, Population Commission 


Postal Agency 
, Postal Agency 


Primary School 
, Primary School 


, Primary School 
, Primary School 
, Primary School 
, Primary School 
, Primary School 


Protectorate Treaty 
, Protectorate Treaty 
, Protectorate Treaty 


Q 


Qua Iboe 


Queen Elizabeth Hospital 


R 


RCCG 
Red Cross Officer 


Regency 
, Regency 
, Regency 


Religion 
, Religion 


Risonpalm 

, Risonpalm 
, Risonpalm 
, Risonpalm 
, Risonpalm 
, Risonpalm 
, Risonpalm 


Rivers State 

Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 


Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 
Rivers State 


S 


SBS 


Schnapps 

, schnapps 
, schnapps 
, schnapps 
, schnapps 
, schnapps 
, schnapps 
, schnapps 
, schnapps 


School Competition 
Sharing Formula 


Shell 
, Shell 
, Shell 


Sierra Leonean 
Slaves 
Social Work 


Stella Marris College 


Stream Road 
, Stream Road 
, Stream Road 
, Stream Road 
, Stream Road 
, Stream Road 
, Stream Road 


Student Union 
Supreme Court 


Synod 


T 


Town Square 


U 


Udi 


Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 
, Ugbo 


Ugbo Nkwonkwo 


Uhu Obu 

, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 


, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 
, Uhu Obu 


Uhu Onyeche 
, Uhu Onyeche 
, Uhu Onyeche 


Uhu Ugbo 

, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 
, Uhu Ugbo 


UK 
, UK 
, UK 


Ukanafun 

, Ukanafun 
, Ukanafun 
, Ukanafun 
, Ukanafun 


Ukwa-East 

, Ukwa-East 
, Ukwa-East 
, Ukwa-East 


, Ukwa-East 
, Ukwa-East 
, Ukwa-East 


Umu Akaranu 

, Umu Akaranu 
, Umu Akaranu 
, Umu Akaranu 
, Umu Akaranu 


Umu Akawor 

, Umu Akawor 
, Umu Akawor 
, Umu Akawor 
, Umu Akawor 
, Umu Akawor 
, Umu Akawor 
, Umu Akawor 
, Umu Akawor 
, Umu Akawor 
, Umu Akawor 
, Umu Akawor 


Umu Akwari 

, Umu Akwari 
, Umu Akwari 
, Umu Akwari 


Umu Chuta 

, Umu Chuta 
, Umu Chuta 
, Umu Chuta 
, Umu Chuta 
, Umu Chuta 
, Umu Chuta 
, Umu Chuta 
, Umu Chuta 


Umu Egedi 

, Umu Egedi 
, Umu Egedi 
, Umu Egedi 
, Umu Egedi 
, Umu Egedi 
, Umu Egedi 
, Umu Egedi 
, Umu Egedi 
, Umu Egedi 
, Umu Egedi 


Umu Ehuruiwe 

, Umu Ehuruiwe 
, Umu Ehuruiwe 
, Umu Ehuruiwe 


Umu Ekeke 

, Umu Ekeke 
, Umu Ekeke 
, Umu Ekeke 
, Umu Ekeke 
, Umu Ekeke 
, Umu Ekeke 
, Umu Ekeke 
, Umu Ekeke 
, Umu Ekeke 


Umu Ekekewosi 

, Umu Ekekewosi 
, Umu Ekekewosi 
, Umu Ekekewosi 


Umu Ezike 
, Umu Ezike 
, Umu Ezike 


Umu Gbaragbara 

, Umu Gbaragbara 
, Umu Gbaragbara 
, Umu Gbaragbara 
, Umu Gbaragbara 


Umu Ihueze 

, Umu Ihueze 
, Umu Ihueze 
, Umu Ihueze 
, Umu Ihueze 
, Umu Ihueze 
, Umu Ihueze 
, Umu Ihueze 
, Umu Ihueze 
, Umu Ihueze 


Umu Ngah 

, Umu Ngah 
, Umu Ngah 
, Umu Ngah 
, Umu Ngah 


Umu Nnanta 
, Umu Nnanta 


, Umu Nnanta 
, Umu Nnanta 


Umu Nwankwulu 

, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 
, Umu Nwankwulu 


Umu Nworgu 

, Umu Nworgu 
, Umu Nworgu 
, Umu Nworgu 


Umu Ojika 
, Umu Ojika 
, Umu Ojika 


Umu Okere Nwankwo 
, Umu Okere Nwankwo 
, Umu Okere Nwankwo 


Umu Okobo 

, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 


, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 
, Umu Okobo 


Umu Okoma 
, Umu Okoma 


Umu Okoro 

, Umu Okoro 
, Umu Okoro 
, Umu Okoro 


Umu Onwanne 

, Umu Onwanne 
, Umu Onwanne 
, Umu Onwanne 
, Umu Onwanne 
, Umu Onwanne 


Umu Otoni 

, Umu Otoni 
, Umu Otoni 
, Umu Otoni 
, Umu Otoni 


, Umu Otoni 
, Umu Otoni 


Umu Ulozuru 

, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 
, Umu Ulozuru 


Umuagbai 

, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 


, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 


, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 


, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 


, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 


, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 


, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 
, Umuagbai 


, Umuagbai 
, Umuagbai 


Umuahia 

, Umuahia 
, Umuahia 
, Umuahia 


Umuduroha 
Umuosi 


Uniben 
, Uniben 


Uniport 


University of Ibadan 

, University of Ibadan 
, University of Ibadan 
, University of Ibadan 
, University of Ibadan 


UNN 
, UNN 


Uratta 


Usekwu 

, Usekwu 
, Usekwu 
, Usekwu 


Usoro-Oke 
, Usoro-Oke 


Uzor Okwali 


Ww 


Ward Maid 


Warrant Chief 
, Warrant Chief 
, Warrant Chief 


WASC 


Weaving 

, Weaving 
, Weaving 
, Weaving 


Western Education 
, Western Education 
, Western Education 


Witchcraft 


Y 


Yaba 
, Yaba 





The Author and his Wife 


